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ABSTRACT
In 2018, I became involved in a collaborative community-based project to co-organize an
event with the purpose of collecting resources to help in the professionalization efforts of
Indigenous translators and interpreters. Drawing on Indigenous and decolonial theories, this
interdisciplinary study examines the work done during this event through a user experience (UX)
research lens that analyzes the various ways in which Technical and Professional
Communication (TPC) and Translation and Interpreting Studies (TIS) can better support
Indigenous language practices.
The colonization of the Americas brought a layer of issues that continue to affect the way
in which Indigenous communities conduct their work because, as Silvia Rivera Cusicanqui
(1987) and Anibal Quijano (2000) point out, Indigenous people continue to live under colonizing
systems. Indigenous interpreters and translators work in legal, medical, and educational fields.
Their primary job is to translate specialized information into more accessible information, to and
from Indigenous languages, that can be understood by non-specialized audiences, all while
negotiating the biases, power dynamics, values, loyalties, and emotions of the different users for
whom they mediate, users who belong to very different worldviews.
In this dissertation, I examine testimonios of Indigenous interpreters and translators
through a design thinking process as a means to understanding agency in Indigenous
interpretation and translation. The findings in this study emphasize the need of Indigenous
interpreters and translators to contribute to their communities and to advocate for Indigenous
linguistic rights. This study highlights how lack of awareness about Indigenous matters and
discrimination have a strong effect on their profession, hence the importance of including
Indigenous practices to UX research and placing equity rather than usability at the core of UX.
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CHAPTER 1: INTRODUCTION
Background
Before the arrival of Europeans, Mesoamerican cultures maintained sophisticated systems
to record stories, rituals, and histories. During the Postclassic period (from 900 C.E. to the
European invasion), for example, Mayan “writing and painting” thrived on the walls of their
buildings and on “the pages of books” (Tedlock, 1996, p. 23). Mayan books were written using a
complex system that combined phonograms (symbols that represent sounds) with logograms
(symbols that represent ideas) that were interpreted only by elites (Houston et al., 2000). Most of
what we know today about this important writing system stems from the writings of the
infamous Fray Diego de Landa, who after burning the vast majority of the Mayan codices in the
Yucatán peninsula, wrote a detailed description of the Mayan writing system (circa 1566) with
the help of Mayan interpreters and translators Juan Cocom and Gaspar Antonio Chi (Ceribelli,
2013). After the invasion of the Americas, the practice of writing using Mayan classic symbols
faded away gradually until its demise in the eighteenth century.
Like the Mayans, the Aztecs recorded their culture and history, itolaca, in pictographic
books called amoxtli. The Aztec concept of writing, tlacuilolitztli, was intertwined with painting,
so much that writing was also described as the action of using the red and the black ink, and
writers or tlacuilos were trained in both painting and history (León Portilla, 2010). Pictographic
books, amoxtli, were stored in libraries called amoxcalli. Because an amoxtli had an accordionlike structure, it could be read in a linear way by spreading all the sheets at once, or it could be
read in a nonlinear manner by strategically folding pages to apply a different interface flow of
space and time, as it is evidenced in the Codex Borgia, one of the few surviving manuscripts
originally written in the late fifteenth century (Díaz and Rodgers, 1993). Mesoamerican books
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were read by interpreters trained in reading pictographs and glyphs and versed in the histories
and rituals of their cultures.
When reading the stories in the images, interpreters had as much agency in the
construction of meaning as the images and as the writer (Rivera, 2020a). A clear illustration of
this is the alphabetic version of the Popol Vuh, the book that tells the culture and the mythology
of the K’iche’ people. The original K’iche’ authors of the alphabetic Popol Vuh quoted what the
oral interpreters of the ancient hieroglyphic text “would say when they gave long performances,
telling the full story that lay behind the charts, pictures, and plot outlines of the ancient book”
(Tedlock, 1996, p. 30); nevertheless, at one point in the book these interpreters/translators also
become performers by “speaking directly to us as if we were members of a live audience rather
than mere readers,” as shown in the K’iche’-Spanish translation of the book by the friar
Francisco Ximénez written between 1701 and 1703 (Tedlock, 1996, p. 30). The agency of
Mesoamerican interpreters became clear to the Spanish colonizers when they observed that the
interpretation of a Mesoamerican book changed once the interpreter died or was replaced by a
ruler (Mignolo, 2003). From a European lens, which regarded its own rhetorical and composition
systems as objective and factual, then, Mesoamerican rhetorical traditions became known as
unreliable and unstable practices.
While Indigenous people continue to live under colonizing systems (Quijano, 2000), long
has it been since the cultures of the Americas first clashed with Europeans. Interpreting and
translation practices have taken many forms since. In central Mexico, tlacuilolitztli was replaced
with alphabetic writing by training Nahuatlatos—term given to Nahua speakers by Spanish
colonizers—to write their Indigenous language using European alphabetic technology and then
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teaching them to translate Nahua into Spanish, and vice versa (Alonso & Payás, 2008). 1 Spanish
priests used Nahua as a lingua franca to make sense of the hundreds of Indigenous languages
spoken by the Indigenous communities across the New Spain before imposing Spanish. In spite
of this, many of these American languages continue to function as official languages within
Indigenous communities across the continent, particularly in Latin America, and Indigenous
translators and interpreters continue to grapple with what it means to be mediators of languages,
cultures, and worldviews.
Justification
Historiographies of Indigenous rhetorics and their influences on contemporary practices
remain rare, abnormal sub-topics of dominant Western academic traditions that persist on
regarding Indigenous worldviews and practices unreliable, especially in matters of technology
and technical and professional communication. In places where Indigenous language translation
and interpretation are greatly needed, Indigenous translators and interpreters face the lack of
adequate systems to professionalize their field, withstanding public sector policies that do not
align with the cosmovision of their cultures (CEPIADET, 2019).2 They navigate monocultural
and monolingual systems in multicultural, multilingual, and multiethnic societies.
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Although I use the term Nahua to refer to one of the main national languages of México, other scholars writing in
English might use the terms Náhuatl, Nahuatl, Nahual, or Nahuat. The difference rests on the group category to
which one refers. According to the Catálogo de las Lenguas Indígenas Nacionales published by the Instituto
Nacional de Lenguas Indígenas (INALI, 2008), there are eleven linguistic families in México, one of which is the
Yuto-Nahua. Then, there are sixty eight linguistic groups, one of which is the Náhuatl. There are also 364 linguistic
variants, all of which should be treated as languages. The Náhuatl linguistic group alone has 30 variants, of which
some self-denominate in different ways, including Nauta, Tla’tol, Masehuatl Tajtol, Náhuatl, Mexcatl, Nahuat, and
Mexicano, to name a few. I use the term Nahua, from the Yuto-Nahua linguistic family, with the intention of
including as many categories as possible.
2
The term cosmovision, or worldview, is often associated with Mesoamerican cultures. Nonetheless, it is a concept
that can be applied to any society. Richard DeWitt (2013) defines the term cosmovision as “a system of beliefs
interconnected like the pieces of a puzzle. In other words, a cosmovision is not merely a collection of separate
independent, unrelated beliefs, but a system of beliefs that are intertwined, interrelated, and interconnected” (p. 19).
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Translation and Interpreting Studies has not sufficiently examined this field within an
Indigenous language context. Technical and Professional Communication, a field that often
discusses matters of translation, has not even addressed Indigenous translation and interpreting
practices at all. This is surprising, given that in Mexico alone there are 364 Indigenous linguistic
variants treated as autonomous languages (INALI, 2008), and that many monolingual speakers of
these Indigenous languages migrate to the United States every year seeking a better, more stable
life. This deficiency in the fields of Translation and Interpreting Studies and Technical and
Professional Communication prompted my research.
In 2018, I became involved in a collaborative community-based project to co-organize an
event with the purpose of collecting resources to help in the professionalization efforts of
Indigenous translators and interpreters. Under the leadership of the Centro Profesional Indígena
de Asesoría, Defensa y Traducción (CEPIADET), an NGO from Oaxaca, Mexico, mostly
composed of young Indigenous attorneys and interpreters, and with the help of scholars from the
University of British Columbia in Canada, the University of Veracruz in Mexico, and the
University of Florida, we successfully co-produced the first International Unconference for
Indigenous Translators and Interpreters in Oaxaca, Mexico, 3 converging 370 participants from
Mexico, Peru, and the United States, most of whom are Indigenous translators and interpreters.
My dissertation analyzes the work carried out before, during, and after this event through an
Indigenous approach to user experience research as means to understand the role of agency
within Indigenous translation and interpreting practices.
Purpose

3

In an unconference format, participants drive the content of the event in order to disrupt hierarchal roles. In our
event, the attendants became the presenters, and my academic colleagues and I moderated their contributions.
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This study advocates for Indigenous language practices that have been greatly sidelined
by Western scholarship and systems. This work speaks directly to Technical and Professional
Communication scholars and to user experience researchers, urging them to include Indigenous
technical communicators and their oral practices, interpreting specifically, in disciplinary
conversations. This dissertation also speaks to Translation and Interpreting Studies scholars,
urging them to reexamine current translation and interpreting systems, for they are based on
Western ideas and interfaces that disenfranchise Indigenous worldviews. Ultimately, this work
calls upon those individuals working in the legal, health, and educational sectors who work with
Indigenous users to consider the moral and ethical obligations we all have not only to raise
awareness about Indigenous language rights, but also to enact upon these rights, and not in the
way we think we should, but in the way Indigenous people dictate.
Research Questions
My research questions stem from the experiences shared by Indigenous interpreters and
translators during the event I here analyze. I aim at examining how the fields of Technical and
Professional Communication (TPC) and Translation and Interpreting Studies (TIS), and user
experience (UX) research can better support the needs of Indigenous language users. Because of
the interdisciplinary nature of my work and the complexities of the issues surrounding
Indigenous professionals, I generated an overarching research question and five additional
questions that derive from it.
Overarching Research Question
•

How can UX research, TPC, and TIS better support Indigenous language practices?

Guiding Research Questions
1. What are the needs of Indigenous interpreters and what are the critical issues they face?
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2. How do Indigenous interpreters and translators understand and experience agency?
3. Why is it important to place equity rather than usability at the core of UX research?
4. How can analyzing Indigenous interpreting events as rhetorical negotiations of truths and
recognizing the ambiguity within these negotiations help us understand agency in
technical communication?
5. How can Indigenous approaches to UX help the fields of TPC and TIS?
Theoretical Framework and Definitions
My work draws on Indigenous theories and decolonial theories, and it is also informed by
the scholarship of TPC and TIS. Because my primary research was conducted in collaboration
with Indigenous people for Indigenous people, this work is strongly anchored in Indigenous
theories with which I have a strong bond, not as an Indigenous woman but as Mestiza who
respects and values the common heritage and the shared history. While the term “Indigenous” is
widely used by Indigenous people to self-identify themselves and their communities, it is
important to note that there are variants to this term depending on the region. In the United
States, for example, it is common to use the terms “Native Americans,” “Native American
languages”, and “Native Nations.” In Mexico the terms “pueblos indígenas” (Indigenous
Peoples) and “lenguas indígenas” (Indigenous languages) are more common. And, in Perú, as I
realized during the event in which I participated, is more common to hear the terms “pueblos
originarios” (Native Peoples) and “lenguas originarias” (Native languages). Some members of
Perú’s Native Peoples also self-identify as “comuneras/comuneros” (community members). In
this research, I primarily use the term “Indigenous” because it was the main term used by the
participants of the event to self-identify. Indigenous is also the term proposed by the United
Nations (UN) Commission on Human Rights’ Report of the Sub-Commission on Prevention of
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Discrimination and Protection of Minorities on its 34th Session: Study of the Problem of
Discrimination against Indigenous Populations (a.k.a. Martínez Cobo Study) (1982) as the most
generally accepted to refer to an individual who self-identifies as Indigenous and who is
recognized and accepted by an Indigenous community. I also use the United Nation’s working
definition of the term “Indigenous community”:
Indigenous communities, peoples and nations are those which, having a historical
continuity with pre-invasion and pre-colonial societies that develop on their territories,
consider themselves distinct from the sectors of the societies now prevailing on those
territories, or parts of them. They form at present non-dominant sectors of society and are
determined to preserve, develop and transmit to future generations their ancestral
territories, and their ethnic identity, as the basis of their continued existence as peoples, in
accordance with their own cultural patterns, social institutions, and legal system.” (UN,
1982)
It should be noted that although there are similarities among Indigenous communities, there are
many differences that make each one of these communities unique, such as their cultures and
languages. To be clear, Indigenous communities are multicultural, multiethnic, and multilingual.
To that end, whereas some of the Indigenous theories discussed in my work are also
decolonial, it is important to point out that there are significant differences between theories by
Indigenous scholars and theories by non-Indigenous scholars. The work by or with Indigenous
people, as argued by Eve Tuck and K. Wayne Yang (2012), goes well beyond theoretical
frameworks as Indigenous scholars contend for the “recognition of [their] sovereignty” and the
recognition of their “immediate context” (p. 3). While decolonial theories are often developed by
non-Indigenous scholars, they are based on Indigenous epistemologies aimed at disrupting
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monocultural Western knowledge-making practices, and thus decolonial thought is central for
Hispanic scholars in and outside the United States. In spite of the different positionality of
Indigenous and non-Indigenous Hispanic scholars, our histories and cultures and personal and
professional lives are all marked by the colonial moment, which triggered a historical record that
ignored histories and ways of knowing of people of color on the basis of race and ethnicity.
Therefore, both Indigenous and decolonial theories are important to analyzing Indigenous
translation and interpreting practices.
Translation and interpreting (T&I) practices have not only been addressed in the field of
TIS but also have been discussed in the field of TPC; therefore, the scholarship of these two
fields also inform my work. On the one hand, TIS has challenged theories that imagine
translators and interpreters as machine-like conduits with models that understand T&I events as
mediated dialogical practices and with sociological perspectives that acknowledge the contexts
of T&I events. More recently, decolonial views have also contributed to TIS by historicizing
Indigenous T&I, highlighting power imbalances in T&I events when marginalized languages
come into play, and problematizing the role of translators and interpreters’ agency during T&I
events. On the other hand, analyzing T&I from the perspective of TPC studies adds an important
perspective from where to see the role of agency in a T&I rhetorical event. It is important to
clarify that TIS scholars mark clear differences between translation and interpretation as
professional practices (Angelelli, 2004; 2016a; Biernacka, 2008; Inghilleri, 2012; Kleinert, 2015;
2016; Niño, 2008; Strowe, 2016; Tyulenev, 2016; Wadensjö, 2013), and thus this work also
makes those distinctions. Whereas translation is seen as the act of interpreting written
information to transfer it into a different written language, language interpretation is seen as the
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act of interpreting information orally from one language to another, or from oral to signed
language and vice versa in the case of sign language interpreting.
Furthermore, translation is an element of technical communication that has helped
researchers and practitioners in this field work toward more equitable practices. TPC scholars
have questioned neutrality in translation for decades, integrating contexts, power imbalances, and
ethics in the conversation. Some advocate for social justice approaches that address oppression in
global arenas, in the Global South in particular (Agboka, 2014; Savage and Agboka, 2015),4 and
some are starting to incorporate human rights concepts to mold human-centered methodologies
for technical communicators (Walton, 2016).
Additionally, TPC scholars have also advocated for participatory and localization
research methods that can bring more just approaches to the theories and practices studied in this
field. One such methodology is UX, a research approach widely used in contemporary
technological fields but rarely applied to the contexts of Indigenous people. UX is an
interdisciplinary research methodology that focuses on the users, what they need and what they
value, with the purpose of designing better, more usable products and more effective content and
processes. Users and usability are at the core of UX research. Peter Morville (2014), for instance,
denotes that creating successful UX research should involve aiming at designing products,
content, and processes that are useful, usable, desirable, findable, accessible, credible, and
valuable. Whereas user-centered approaches are commonly used to examine the experiences of
users in digital spaces and are starting to take hold in TIS through language localization
approaches—also primarily as they relate to translation in digital spaces,5 these approaches are
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The Global South is, in simple terms, a critical concept that addresses inequalities and race through geographic
lenses.
5
It is important to clarify that although user-centered design (UCD), user experience (UX), and language
localization are interconnected, there are important differences. Kirstin Hierholzer (2013) defines UCD as a
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hardly used to examine the needs and values of Indigenous users, let alone to bring to light the
complexities surrounding Indigenous translation and interpretation.
To analyze the experiences of Indigenous interpreters and translators, I examine the work
done during the International Unconference for Indigenous Interpreters and Translators through
design thinking, a solution-based approach to solving complex problems through a process that
typically involves the following phases as outlined by the Stanford d.school (2020): 1)
empathizing; 2) defining the issue(s); 3) ideating; 4) prototyping; and 5) test. Nevertheless,
because my work is localized in the cosmovision of the Indigenous interpreters and translators
who attended the event, it has important variations to the typical design thinking model,
variations that I examine through a comparative analysis in Chapter 2.
I analyze the empathizing phase of the design process through interviews that are
examined using user empathy maps (Wible, 2020). User empathy maps, as highlighted by Scott
Wible, help initiate conversations focused on local contexts which can then elicit new knowledge
that disrupts preconceived positions. Further, instead of defining the issues through personas, as
in the typical design thinking process, I analyze this phase through testimonios by mapping the
individual and collective pain points in each. Pain points are, as defined by Stanford d.school
(2020), specific problems experienced by the users. Testimonios are narratives that construct,
and reconstruct (Mora, 2007), a personal account that embodies a shared collective experience
(Benmayor, 2012). They carry an underlying factor that urges civic engagement to produce
social change, hence their importance in my research. Many testimonios also involve the act of
“philosophy that puts the user in the center of the design and development process.” Localization is a concept used
often in UX to address translation. Laura Gonzales and Rebecca Zantjer (2015) define localization as “the process of
adapting content for a specific culture” (p. 272). In other words, localizing is translating but with a greater
consideration for culture and context, and it is not necessarily done word for word (Gonzales and Zantjer, 2015).
And this study understands UX as an interdisciplinary research methodology that focuses on the users, what they
need and what they value, with the purpose of designing better, more usable products and more effective content and
processes.
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desahogarse (Rivera, 2020b), as the action of releasing a distressful sentiment that keeps a
person on the brink of not been able to breath (Flores and Garcia, 2009). It is much more than
just venting, because desahogarse comes from experiencing extreme and painful sentiments. It is
a cathartic act that openly releases a suffocating anguish, providing a therapeutic feeling after the
affliction is liberated from the body (Rivera, 2020b). While testimonios have been largely
overlooked in UX research, they are a central part of this study.
Moreover, my work understands rhetoric as the way we negotiate truths (meaning)
through the relationships (interfaces) we build between contexts, values, emotions, biases, power
dynamics, and loyalties. All in all, my dissertation analyzes the data yielded by my UX research
methodology through an Indigenous decolonial theoretical lens that weaves important
scholarship from TIS and TPC as means to analyzing the work of Indigenous translators and
interpreters both as users and as technical communicators.
Literature Review
While there are multiple academic disciplines that interact with the topics addressed in
this study, my literature review analyzes scholarship from two fields, TPC and TIS, and from
both Indigenous and decolonial theories, as shown in Figure 1.
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Figure 1.1. Literature Informing this Study
Indigenous Theories
As stated previously, theories by and with Indigenous people differ from decolonial
theories in several ways. One of the most important calls made by Indigenous theorists is their
linguistic sovereignty demands, which advocate not only for the use of their own Indigenous
languages but also call for validating orality as a legitimate technology, especially in relation to
academic research. Because, like Linda Tuhiwai Smith (2012) argues, “Imperialism and
colonialism brought complete disorder to colonized peoples, disconnecting them from their
histories, their landscapes, their languages, their social relations and their own ways of thinking,
feeling and interacting with the world” (p. 29), to understand Indigenous rightful demands of
linguistic sovereignty, it is important to revisit the Indigenous linguistic epistemological contexts
through their historiography. Nahua historian Miguel León-Portilla (2010), for example, sustains
12

that ancient Mexicans maintained a sophisticated system to record history and culture called
itolaca, loosely translated into “what is said about someone or something,” in pictographic
books, amoxtli, which were read by narrating the stories the pictures symbolized (112). Although
pictographic books were used as historical and cultural records that were written to be orally
interpreted by someone trained to do so, each oral interpretation varied in its details. Therefore,
as argued by Bolivian Indigenous theorist and activist Silvia Rivera Cusicanqui (1987),
Indigenous oral accounts became meaningless to the Western conception of history because the
Western European thought “situates the ‘historical’ only from what is [alphabetically] written,
and thus legitimizes a colonial invasion as a heroic ‘civilizing’ mission” (p. 9). Like the oral
practices of ancient Mexicans, from an Aymara Indigenous cosmovision, the accuracy of an oral
account is measured by the interests and perceptions of those who listen because Indigenous oral
histories rely on testimonios and myths that function as interpretive mechanisms of historical
recollections; what happens is not as important as why it happens (Rivera Cusicanqui, 1987). An
oral account, as Thomas King (2003) points out, changes each time someone tells it,
“[s]ometimes the change is simply in the voice of the storyteller. Sometimes the change is in the
details. Sometimes in the order of events. Other times it’s the dialogue or the response of the
audience” (p. 1), but the core of the story is always the same. Yet, the fluidity of oral accounts
continues to be a problem in academic research that upholds objectivity and facts as the chief
purpose. While factuality becomes problematic in oral accounts, León-Portilla’s (2010) analysis
of Nahua philosophers sheds some light on Indigenous understanding of facts and truths. As
argued by León-Portilla, for ancient Nahua philosophers, tlamatinime, the truth of an oral
account was an abstract concept that meant to pursue fundamental fixed roots, neltiliztli, and
because almost everything is temporary in this world, then “no one might ever get to tell the
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truth” (p. 255). Nonetheless, these philosophers understood that telling their stories through
huehuehtlahtolli, or wise dialogues that consisted of storytelling narratives imbued with wise
advice, was one way a truth could aspire to take root (León Portilla, 1991). Shawn Wilson
(2008) asserts that
[i]n an Indigenous ontology there may be multiple realities, as in the constructivist
research paradigm. The difference is that, rather than the truth being something that is
“out there” or external, reality is in the relationship that one has with the truth. Thus an
object or thing is not as important as one’s relationships to it. […] Thus there is no one
definite reality but rather different sets of relationships that make up an Indigenous
ontology. (p. 73)
Therefore, Rivera Cusicanqui (1987) asserts, “we have no history, but histories, all of them of
different depths” (p. 9). Indigenous oral rhetorical practices have been addressed by Indigenous
scholarship, particularly in its significance to storytelling. However, they have yet to examine
how Indigenous understandings of facts in oral accounts affect the Indigenous interpreting
profession and how these views can help us better understand interpreting practices overall.
In relation to orality, Indigenous studies have also contributed with testimonios as a
research method that affords rhetorical sovereignty (Lyons, 2000). Indigenous dialogues, like
Nahua huehuehtlahtolli, gave birth to testimonios, narratives that construct, and reconstruct
(Mora, 2007), a personal account—a truth—that embodies a shared collective experience. A
testimonio, as explained by Smith (2010), “provides a structure within which events can be
related and feelings expressed” (p. 145). A testimonio is a narrative of “collective memory.” It is
a method “for making sense of histories, of voices and representation, and of the political
narrative of oppression” (p. 145). Testimonios are critical for any research with and by
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Indigenous people because they make possible for Indigenous stories to be told by “an Indian
voice” (Lyons, 2000, p. 462). As Scott Richard Lyons (2000) says, Indigenous people demand
their inherent right “to determine their own communicative needs and desires in the pursuit of
self-determination” (p. 462). Testimonios have also given us insights to other important aspects
of Indigenous ways of life, which have been critical to academic research. For example, we
know of the importance of community engagement for Indigenous people through the testimonio
of Rigoberta Menchú (1984) in I, Rigoberta Menchú: An Indian woman in Guatemala. In her
testimonio, Menchú demonstrates the importance of communal affairs in her life with a narration
of when at the age of ten her community held a meeting to initiate her into adult life: “Then [my
parents] made me repeat the promises my parents had made for me when I was born; when I was
accepted into the community; when they said I belonged to the community and would have to
serve it when I grew up” (p. 49). Menchú’s testimonio yields a glimpse at her community-based
practices, which are critical to understanding Indigenous worldviews. For Indigenous people, the
importance of “affirming connectedness” to a community, as affirmed by Smith (2012), relates
to “issues of identity and place, to spiritual relationships and community well-being” (p. 149,
150). Because, as argued by Wilson (2008), “[e]ven though many Indigenous people may be
removed from the practices of their traditional lifestyle, the underlying beliefs are nevertheless
carried on” (p. 94). Nonetheless, whereas testimonios and community-based approaches are
widely used in Indigenous and decolonial research, they are not broadly accepted in mainstream
research. Community-based research sporadically appear in technical communication
scholarship, particularly in research coming from the margins (Singhal and Durá, 2009; Durá,
2015, Rose et al, 2017), and testimonio is not a method encouraged by UX research scholars.
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Conducting research with Indigenous people has to include methods that are community
driven because research, as previously exemplified by Menchú (1984), needs to allow them to
“fulfill [their] obligations or relationships to [their] community” (Wilson, 2008, p. 110). Wilson
(2008) suggests participatory action, talking circles, and personal narratives. Furthermore,
Indigenous rhetorical sovereignty not only applies to the right to voicing their own story but also
to the ability to enunciating it in their own language. Indigenous communities call for the urgent
need of language revitalization, and thus Indigenous scholars, including Smith (2012) and
Driskill (2015), have proposed language revitalizing projects as undertakings to support
linguistic sovereignty. Rivera Cusicanqui (1987)—a strong critic of decolonial discourse without
action—proposes collective exercises of misalignment, like synthesized dialogues, in order to
understand and delink both the investigator and the interlocutor from the places they both occupy
in the colonial chain. Like Rivera Cusicanqui, Indigenous scholars (Wilson, 2008; Tuck & Yang,
2012; Driskill, 2015; Smith, 2012) have voiced their discontent with decolonial approaches that
focus solely on theoretical frameworks—in their view, at the expenses of Indigenous
epistemologies—without carrying out any participatory research with Indigenous communities
(Quijano, 2000; Mignolo, 1992; 2003; 2005; 2009).
Other scholars have put forward research that challenges Indigenous stereotypes,
particularly in relation to technological abilities. It is crucial to utilize approaches that allow
Indigenous people to represent themselves and to reframe inaccurate depictions of Indigenous
people and Indigenous communities because, as Angela Haas (2015) claims, “there is a long
Western rhetorical tradition of constructing American Indians—via print, visual, oral, and digital
compositions—in stereotypical, essentialized, and fetishized ways that contribute to a larger,
monolithic fiction of who/what is ‘the American Indian’” (p. 189). “The notion of ‘origin,’”
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Rivera Cusicanqui (2010) asserts, “sends us back to a past imagined as still, static, and archaic”
(59). As explained by Haas (2015), Indigenous people “are rarely represented, in fact, as
contemporary peoples with complex identities and technological expertise” (p. 189). The seminal
work of Angela Haas (2007; 2012) also problematizes Indigenous stereotypes concerning
technical expertise by positioning technology not only as the tool that does the work but also as
the work itself. Through this lens, technology includes, for example, the digital and analog tools
used in a T&I event as much as the written and/or oral language used in such event.
Decolonial Theories
This section addresses decolonial theories viewed through non-Indigenous positionalities.
It should be noted that decolonial theories are strongly influenced by postcolonial theories, and
to understand the differences between the two, we should recognize that these two terms came to
the field of rhetoric and composition at different periods in time and from different geographic
spaces (Rivera, 2020a). Postcoloniality is a term that, as explained by Victor Villanueva (2016),
“arises from political decisions following World War II, when much of South Asia and much of
Africa were released from classical colonial control” (p. v). In the late 1900s, the postcolonial
option offered theorists like Gloria Anzaldúa and Cherrie Moraga the possibility of addressing
issues of identity from the lens of the Other (Lunsford, 1998). Scholars of the 1990s associated
Anzaldúa’s ideas with those of postcolonial theorists, such as Homi Bhabha, Gayatri Spivak, and
Jacques Derrida because they occupied the same academic space at the end of the 20th century
(Lunsford, 1998). Decoloniality sprouted right at the turn of the century from Latin American
philosophers who claimed that while Latin American countries had gone through a process of
independence, these states were not decolonized societies. 6

6

Because both the post- and the de- resist coloniality and expose its effects, it is difficult to discuss one without the
other—so much so that theorists such as Gloria Anzaldúa and Walter Mignolo are often associated with both
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Anibal Quijano (2000), in particular, believed that Latin America had rearticulated “the
coloniality of power over new institutional bases” that continue to “maintain and reproduce
racial social classification[s]” (pp. 567-568). Decolonial thought has been present in the
Americas since the colonization of these lands and has always struggled to engage knowledge in
a “paradigm of co-existence” (Mignolo, 2005, p. 107). The “racially inferior” stratifications
given to Indigenous people placed them in a “space of Otherness” in their own lands (Wynter,
2003, pp. 266 and 300). The colonial moment also triggered complex intermixtures between
ethnicities and cultures, complicating matters for those who believed in racial categorizations
and pushing identity anxieties into the bodies of those of mixed blood, anxieties that continue to
have an effect on people today. A “recognizable Other” continues to be viewed “as a subject of a
difference that is almost the same, but not quite” (Bhabha, 1984, p. 126). Mestiz@ scholars in
Latin America and the United States have found in decolonial theories a link to Indigenous roots
that challenge hegemonic epistemologies of power, language, and identity. And yet many
decolonial theories by non-Indigenous scholars focus on rhetorical authority through metaphors,
like Rivera Cusicanqui (2010) contends.
From her Mexican American Chicana positionality, Gloria Anzaldúa (2012), for
example, proposed a new vision that enables Mestiz@s to “develop the agility to navigate and
challenge monocultural and monolingual conceptions of social reality” (p. 7). Adopting
Indigenous knowledges as metaphors of resistance, she infused acceptance, tolerance, and pride
into mixed identities of all sorts. She adapted Nepantla to signal her identity of in-betweenness—
in between cultures, genders, and languages, and she reconstructed the image of Coatlicue to
embrace her forked tongue—English, Spanish, Spanglish. She confronted an Anglo hegemony

postcolonial theory (because of the ideas of the era in which these authors became known) and decolonial theory
(because of the ideas of the place from where they write) (Rivera, 2020a).
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that views Mestiz@s in the US with the same devalued lens through which Mestiz@s ideologies
sometimes view Indigenous people in Latin America, because as argued by Quijano (2000),
Latin American systems are still modeled after Western European principles albeit been led by
Mestiz@s. The colonial issues of power, race, ethnicity, land, and language of sixteenth century
Mexico, hence, found their way into the US today, affecting the lives of Chicanxs, Indigenous
people, African Americans, and Latinxs (Delgado, Romero, & Mignolo, 2000). Although many
decolonial scholars continue to adopt Indigenous epistemologies to frame theoretical work
without actively engaging with Indigenous communities, some have found significant ways to do
both. Historian Yolanda Chávez Leyva (2003), for instance, has incorporated Indigenous
concepts as frameworks to analyze Indigenous and Chicanxs histories through teaching and
learning experiences with Indigenous communities in Mexico. In a similar way, Gabriela Raquel
Rios (2015a; 2015b) has adopted Indigenous concepts as frameworks for participatory design
and community engagement projects to highlight the rhetorical practices of farm workers and to
build relationships while analyzing difficult conversation in the classroom. Nonetheless, there
are still strong critics of decolonial scholarship within the Latinx academic community.
While decolonial theories grounded on Indigenous knowledge are widespread among
Chicanx scholars, Eric Rodriguez and Everardo J. Cuevas (2017) believe that “toxic aspects of
Chicanismo, such as problematic claims to land, practices, and knowledges” misappropriate
knowledges “that were not ours to begin with” (p. 232). Their claim, however, relies on a
translation of José Vasconcelos’s nationalistic “Raza Cósmica” and on a misinterpretation of the
commentary provided by the translators as evidence of this misappropriation. In “Problematizing
Mestizaje,” Rodriguez and Cuevas (2017) claim that Vasconcelos “sees the resulting mestizo as
more human” (p. 231). Nonetheless, their source, which is not the original piece in Spanish but a
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translation, clearly states that “The Cosmic Race, however, was not meant as a prescriptive text
submitting a form of eugenics. It was not a plan for improving the human species. Rather, it
proposes an ethics that views complexity as an aesthetic value, and benevolence capable of
producing a more dignified humanity” (O’Brien, Chiu, Coffey, & Tejada, 2013, p. 404).
Rodriguez and Cuevas’s (2017) confusion seems to be driven by a lack of in-depth
understanding of the exigence behind “The Cosmic Race,” a lack of contextual knowledge of the
meaning of “nationalism” in the Mexican context of the era in which the essay was written, 7 and
even a lack of understanding of the word “human,” which in Spanish means both human and
humane.
Further, Rodriguez and Cuevas (2017) argue that the nationalistic sentiment provoked by
Vasconcelos’s essay fuels an agenda that “could all at once claim Indigenous rights to settled
land and erase specific understandings of Indigeneity and relations to land before colonization”
(p. 231). While I do not claim to know the exigence behind their arguments, I can only say that
many Mexican and Mexican American scholars who conduct research with Indigenous people do
so out of admiration, respect, and cultural and historical synergy, and certainly not because of a
land usurpation hidden agenda. Rodriguez and Cuevas’s work places Chicanxs once more in a
liminal space without any claims to Indigenous historical and cultural connections as if Mexicans
and thus Mexican Americans were once created out of thin air. Nevertheless, their work is
important as it problematizes Mestiz@ positionalities, which are unquestionably different from
Indigenous contexts.

7

Without undermining the complexities of the Mexican Revolution, this upheaval was the result of the thirty-year
dictatorship of Porfirio Diaz, whose dogma consisted of promoting latifundios (large plantation-style estates) that
only enriched the rich and neglected the needs of the poor. Diaz’s government was strongly influenced by foreign
ideas; therefore, it was only natural that in the decade after the Mexican Revolution, the government was swayed
toward a nationalistic view that placed the Mexican identity at its core (Rivera, 2020a). In a nutshell, nationalism in
Mexico during the decades after the Mexican Revolution meant to connect with Indigenous roots and to place
agrarian and labor workers at the forefront of the political agenda.
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Non-Indigenous decolonial scholars also see in decolonial ideas a way to acknowledge
the politics of language. Mignolo (1992), for example, has argued that after the colonization of
the Americas, if a literary work did not conform with mainstream canons of the European
Renaissance, then it was banished to the darker side. Consequently, pictographic writing was
quickly transferred into alphabetic writing, and alphabets were created for a few of the
Indigenous oral languages right after. “[T]he Western Hemisphere,” Damian Baca (2009) asserts,
“is the only region on the planet where one writing system was so brutally and quickly imposed
upon others” (p. 232). And, therefore, this has caused major implications for the histories and the
languages and the epistemologies we privilege in composition and linguistic fields (Baca, 2009;
Mignolo, 2009).
Similarly, postcolonial theorist Homi Bhabha (1994) questioned the politics of the
language of theory, deeming it as “another power ploy of the culturally privileged Western elite
to produce a discourse of the other” (pp. 20-21). Bhabha understands theoretical truth as a
“negotiation” of culture and cultural concepts, and not as a fixed idea that we can cage in one
single universal category. This concept is not much different from the Nahua huehuehtlahtolli
understanding of truth. Clearly, as Zairong Xiang (2016) claims, applying decolonial frameworks
to our academic work is for many of us not an act of appropriation, as claimed by Rodriguez and
Cuevas (2017), but an act of learning to learn from Indigenous epistemologies.
Translation and Interpreting Studies (TIS)
Decolonial theories have also intersected TIS in theoretical frameworks as scholars have
used decolonial approaches to TIS to redress Indigenous historiographies. Scholars such as Icíar
Alonso and Gertrudis Payás (2008) and Cristina Kleinert (2015), for example, have proved that
the profession of translators and interpreters began in the Americas much earlier than Western
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scholarship asserts. As a means to communicate with colonized communities, the westernized
professionalization of interpreters and translators began in the Americas during Colonial Mexico
at the turn of the sixteenth century (Alonso and Payás, 2008; Kleinert, 2015). Spaniards
introduced the castilianized term Nahuatlato to refer to those who spoke the Nahua language and
used this language as a lingua franca to create systems that facilitated the communication
between Spanish speakers and the multicultural and multilingual Indigenous Peoples in the New
Spain (Alonso and Payás, 2008). Indigenous interpreters assumed roles localized in their
geographical context. Whereas Nahuatlatos held official paid positions as language and culture
mediators and used their skills as the first Indigenous people in the Americas to use alphabetic
writing, to chronicle the life in the New Spain at the start of the sixteenth century, the
Araucanian Indigenous interpreters held official paid positions that concentrated not only on
language and culture mediation, but also on diplomatic and military mediation to help mitigate
the extreme political and military imbalances in Chile from 1605 to 1803 (Alonso and Payás,
2008). In both cases, Indigenous translators and interpreters were seen as allies of the Spanish
crown (Kleinert, 2015). With the abolition of the Leyes de Indias after México’s independence
from Spain at the start of the 1800s, however, the official paid positions of Indigenous
interpreters were rescinded (Kleinert, 2016). Clearly, Indigenous languages of the Americas have
always been engaged in language mediation, and there has been translation and interpreting
practices between European and Indigenous languages since the colonization of the Americas.
In search for more standardized systems, furthermore, interpreting and translating
scholarship in the 1970s advocated for a conduit model that followed Western views, supporting
the scholarship of linguist and philosopher Michael Reddy in particular, which endorsed the idea
of understanding translators and interpreters as neutral, invisible, machine-like conduits
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(Wadensjö, 2013; Niño, 2008). Nonetheless, postcolonial and decolonial theories challenged
these views. Homi Bhabha (1994), for instance, placed cultural diversity as a cultural difference
that is “‘knowledgeable’, authoritative, adequate to the construction of systems of cultural
identification” (p. 34). From his viewpoint, the process of translation is another colonial site of
political and cultural friction and, therefore, translation is a political act of negotiating truths.
Similarly, Daniel Inclán Solís (2016) argues that translation is not only a relocation of content
but a “process of emancipation” that one identity makes toward another through an opening
produced by a critical view (p. 57). Inclán, like Bhabha (1994), positions translation as both a
cognitive practice and a political practice that amplifies the voices of the marginalized.
Nonetheless, and drawing on Rivera Cusicanqui’s (2010) ideas, Inclán (2016) cautions against
decolonial theoretical discourse that does not contribute to the well-being of Indigenous people
and instead has created another academic canon that speaks for the subaltern like ventriloquists
do.
Other significant contributions to TIS from the standpoint of decolonial frames address
the imbalances between Western and Indigenous cosmovisions. For instance, Zairong Xiang
(2016) claims that this inequivalence is particularly problematic when transferring content from
an Indigenous mode or language to a Western mode or language. Similarly, Arturo Arias (2016)
positions translation as “an instrument for disfiguring” because “there is always discrepancy;”
therefore, translation—and thus interpretation—is “necessarily incomplete” (p. 91-92).
Furthermore, Cristina Kleinert (2015; 2016) centers her work on the need to refine and extend
interpreting professionalization systems that address the specific needs of Indigenous interpreters
in México. Her important contributions address problematic concepts like agency (Angelelli,
2004) and power (Quijano, 2000) and relocates them to the context surrounding Indigenous
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interpreters. She advocates for accredited professionalization systems as a critical factor for
Indigenous interpreters to acquire agency, because historically, as asserted by Alonso and Payás
(2008), there is more institutionalized effort to language mediation when there is more quasiequality among the power of the parties and cultures involved in the language negotiation (e.g.,
English-French interpretation, Spanish-English, Russian-Spanish, and Nahua-Spanish during
Colonial México). Kleinert (2016), like Dalila Niño (2008) has argued before in different T&I
contexts, also emphasizes the emotional maturity that Indigenous interpreters must have to
withstand conflicting interpreting situations. Additionally, her fieldwork corroborates the coconstructing practices in which Indigenous interpreters take part when interpreting, dismantling
theories that see interpreters as invisible conduits regurgitating information. Although few
decolonial theorists working in TIS actually conduct research with Indigenous communities,
their contributions are critical because they advocate for the recognition of Indigenous
worldviews in this field.
Translation and interpretation studies have also borrowed theories from the field of
sociology in an effort to prove the visibility of translators and interpreters. Theories such as
Niklas Luhmann’s (1996), which sees translation and interpretation as selection processes, and
Bruno Latour’s (2005) Actor-Network Theory, which helps understand translators and
interpreters as actors who can even out imbalances in a network—and thus in a translation and
interpreting act, and Anthony Giddens’s (1984) theory of action, which argues that agency is not
intentional, have all influenced TIS (Tyulenev, 2016). Claudia Angelleli’s (2004) T&I work is
also influenced by sociology. Her sociological perspective conceives interpreting as a coconstructing practice that draws on the inherent social values of the interpreter’s families and
communities, theory that also refutes seeing T&I events as conduit processes. From her view,
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however, interpreters can still be impartial because their practice is situated in their professional
contexts, and interpreters must follow “professional regulations, standardization, and
certification” (p. 98). Most importantly, Angelelli’s studies show that some professional contexts
make interpreters more visible, like the health industry, while some other contexts make them
more invisible, like courts and conference settings. In terms of the professionalization of
interpreters, Angelelli argues that codes of ethics are based on limited understandings of what is
right and what is wrong and that the focus of professionalization “should be broadened from
terminology mastery and information processing to include other issues that are important in the
interpreted communicative encounter, such as an awareness of the power that interpreters
possess in the cross-cultural/linguistic encounter” (p. 89). Although linguistic and cognitive
skills are essential, these are partial skills needed to perform the role of interpreters, and a full
range of abilities should be addressed when teaching interpreters, including teaching professional
knowledge, (e.g. comparative law for court interpreters, basic anatomy for medical interpreters,
and international organization skills for conference interpreters) and interpersonal skills;
therefore, the professionalization of interpreters, and thus translators, should engage
conversations between and across different fields in order to revitalize ontological and
epistemological paradigms in TIS (Angelelli, 2004; Angelelli, 2016a).
Other important contributions to TIS acknowledge the fluidity of language,
problematizing ideologies of neutrality in both translation and interpreting practices. Cecilia
Wadensjö (2013), for instance, understands interpreting as a mediated dialogical practice. She
grounds her ideas on Mikhail Bakhtin’s dialogic philosophy, which understands the meanings
conveyed by language as “co-constructed between speaker and hearer(s)” (Wadensjö, 2013, p.
41). She questions neutrality because, as she explains, even a formal and stoic poise on behalf of
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the interpreter can be perceived as a position that favors the public institution. And although
ethical codes reject verbal activity outside what the interlocutors say, as Wedensjö asserts, “[i]n
practice however, these situations do indeed occur” (p. 191). Like Wandensjö, Moira Inghillery
(2014) defines both translation and interpreting as instruments used “to reveal and represent the
‘living dialogue’ that contributes to the formation of worldviews, opinions, values, and beliefs
that are formed and transformed by human interaction and intervention of different
environments” (p. 130). She acknowledges translation and interpreting as practices that form and
transform, positioning the ever-present issue of impartiality as a paradox that in practice might
not happen, particularly when professional “loyalty confront[s] questions of justice and
individual conscience” (p. 17). Furthermore, and drawing on the work of Angelelli (2004) and
Inghillery (2014), Anna Strowe (2016) asserts that because T&I events are shaped by
asymmetrics of power, and because T&I professionals can act as advocates or as institutional
gatekeepers, the education of translators and interpreters has to include the subject of ethics.
Evidently, translation and interpreting professionals not only mediate language and culture but
also power, values, and even loyalties.
Although it is clear that interpreters mediate a lot more than language, many T&I
programs and scholars, and many interpreters themselves, still adhere to outdated beliefs of
neutrality and invisibility. For example, Agnieszka Biernacka’s (2008) research with interpreters
in Poland shows that while most interpreters clarify culture, language, and geographic
differences, very few believe that they play an active role in the communication act. Similarly,
Dalila Niño’s (2008) study in Alicante, Spain shows that interpreters feel under substantial
emotional tension as they navigate through the different contexts of their work while controlling
the strong emotions triggered by the tragedies they witness because they feel that they are
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expected to only mediate language. Niño’s work sheds light on the different perception about the
most important skills interpreters should have. In Niño’s study, service providers that contract
interpreters believe that the most important skill is good character, which in their view consists
of a combination of patience, empathy, respect, and resilience, whereas interpreting students
believe that their most valuable asset is their ability to interpret, proving that interpreters
perceptions of their own practice is strongly influenced by the neutrality ideologies learned in
their professionalization programs. As seen in this section, translation and interpreting studies,
although grounded on Western ontology and epistemology, are shaped by multidisciplinary,
multicultural, and multilingual practices that problematize the objectivity of the communication
mediated between languages, cultures, disciplines, and professions. Still, TIS has limited
scholarship that examines T&I events from non-Western ontological and epistemological views.
And in the case of TIS in the continent of America, it is especially important to analyze T&I
events from the lens of Indigenous worldviews.
Technical and Professional Communication (TPC) Studies
Technical and professional communication studies have also expanded the conversations
surrounding translation practices. An illustration of this is Jennifer Daryl Slack et al. (1993) who
have argued that communication is always asymmetric, and thus there is always an ongoing
struggle for power. Technical communicators, as translators, can never be transparent, Slack et
al. claim, because they retrieve, reconstruct, and contribute to the meaning of language;
therefore, in their view, technical communicators not only have power but also ethical
responsibilities to ground their work “in an understanding of how power works” (p. 24).
Moreover, Laura Gonzales (2018) has argued that technical communication must recognize the
practices of individual translators in a broad rhetorical context that connects multilingualism and
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multimodality. Gonzales also disagrees with ideologies of neutrality in translation (Slack et al.,
1993; Angelelli, 2004; Wadensjö, 2013), positioning translation not as a neutral exercise but as a
culturally situated practice that is cyclical and creative, as “translators have to manipulate and
coordinate multiple modes simultaneously” (p. 60). Translation is not a simple act of language
transmission for it “require[s] extensive rhetorical negotiation,” as Gonzales asserts (p. 21).
Further, Yusaky Yajima ad Satoshi Toyosaki (2015) argue that while most of us recognize that
intercultural and interlingual communication construct and negotiate identities, “translation
cannot be fully socially just” because translators, and thus interpreters, mediate between speakers
of hegemonic languages (p. 101). Yajima and Toyosaki, therefore, claim that we should make
global language hegemony visible to engage in more ethical language negotiations. Yet, as Brent
C. Sleasman (2015) notes, because most public systems are framed in colonial structures, T&I in
most government agencies and government-funded organizations continue to support the conduit
model, undermining the practices of minoritized cultures, oral practices in particular.
Moreover, social justice as a concept that challenges global inequalities has deeply
influenced TPC scholars. Take for instance the work of Iris Marion Young (1990) on structural
oppression. Young identifies the patronizing and punitive policies of bureaucratic institutions as
structural oppression, adding that the way in which we conceptualize differences among groups
and the way in which society marginalizes nonprofessionals in important decision-making
processes perpetuates oppression. Drawing on Young’s ideas, Natasha N. Jones (2016) argues
that TPC is neither neutral nor objective; it is political. With this in mind, Jones calls for “a
reconceptualization of the field to incorporate contexts of social justice and human rights” (p. 3).
Jones calls for TPC scholars to reflect on their own positionalities and enactments of power and
to directly engage and take action on issues of social justice, inequality, and dehumanizing
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forces. Jones et al. (2016) highlight the need to openly discuss race and ethnicity in TPC
scholarship through antenarratives, or reinterpretations of the past, to disrupt dominant
narratives that focus on the effectiveness of technical and professional communication,
negatively affecting marginalized groups. Similarly, Rebecca Walton (2016) believes that if we
are to prioritize people, not only as users but as humans, then, human dignity and human rights
should be the first principle of human-centered design. And translation, as an element of
technical communication, has helped researchers and practitioners in this field work toward
social justice. Global South perspectives within TPC, in particular, have contributed critical
scholarship to social justice conversations that are informed by translation. Gerald Savage and
Godwin Agboka (2015) believe that TPC has the responsibility to promote practices that “project
and advance issues about populations within the Global South, and provide resources (e.g.,
theories, methods, and cases) for addressing the challenges raised by research in and about the
Global South” (p. 11). Because, according to Agboka (2014), “research is always cultural” (p.
299), it is important for TPC to address the issues of power inherent to cross-cultural global
research. And despite the widely known call for social justice in this field, very few scholars
address TPC in Indigenous contexts. In fact, even scholarship about the Global South within
TPC often examines geographies far away from the Americas (Agboka, 2014; Dorpenyo, 2020).
Additionally, as an interdisciplinary field, many TPC scholars advocate for participatory
research that is action-driven, community-based, and user-centered in order to directly engage in
issues of inequality (Jones, 2016; Jones et al., 2016; Walton, 2016). UX research is a usercentered method commonly used in TPC studies because it organically accommodates research
driven by the needs of users to solve problems related to technology. Redish and Barnum (2011)
argue that TPC scholars primarily utilize UX research in matters of content development. And
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given that technical communicators often work in multicultural and multilingual contexts,
contexts that have not sufficiently been addressed, some TPC scholars advocate for using UX
research to examine technical communicators as translators. For example, Suojanen et al. (2015)
propose a view of the technical and professional communicator as the user’s advocate, and thus
encourage TPC to include usability methods in translation pedagogy through a usability-based
approach, which they called User-Centered Translation (UCT), aimed at enhancing the
professional skills of translators. Since its inception, user experience research has had strong ties
to technical communication (Redish & Barnum, 2011). Its focus on the user particularly appeals
to scholars who work with frameworks that study usability in local contexts. Huatong Sun
(2006), for instance, developed a cultural usability framework to argue that each user has “a local
purpose and a social motive” (p. 473). And thus, researchers should use localization to help
repair issues caused by contexts misunderstandings (Sun, 2006). Similarly, Laura Gonzales
(2015) proposes that technical communicators who work in international contexts make use of
culturally localized translation to better address the needs of global users. Her research highlights
the various rhetorical strategies that multilinguals use to “adapt information in international
contexts” (p. 272). Studying the rhetorical strategies of multilinguals, as Gonzales asserts, can
help technical communicators create “user-centered global content” that localizes uses of
language to the contexts, cultures, and experiences of international users (p. 281). While the
works of TPC scholars working with UX approaches have addressed important issues affecting
technical communicators as translators, the words “technical,” or “technology,” or
“technological” do not often merge with the term “Indigenous” in TPC studies, as pointed out by
Angela Haas (2007; 2012; 2015). Thus, TPC scholarship addressing the needs of Indigenous
technical communicators as translators and interpreters is practically nonexistent.
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Summary
Language brokering is a practice that has existed since language itself. In the Americas in
particular, it has had a long and painful history. Despite of the demise of Native writing systems,
oral languages survived and continue to be used by millions of Indigenous people throughout the
American continent. Colonial history, nonetheless, continues to affect the practices of Indigenous
interpreters and translators today. As technical communicators, Indigenous interpreters and
translators have been sidelined by academic fields that continue to study interpreting and
translation through a Western lens. To this end, this study proposes an examination of T&I
practices through Indigenous approaches to UX research, which are discussed in detailed in the
following chapter.
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CHAPTER 2: DESIGNING THE RESEARCH
Positionality
I was born and raised in Juarez, Mexico, a city of approximately 2.7 million people that
borders with the city of El Paso, Texas. My mother is from a small town called Pascual Orozco
in the mountains of Chihuahua, Mexico, located nearby Mennonite settlements and Tarahumara
communities. My father is from the town of Matalotes, Durango, Mexico, a community of less
that 100 people that is also located near Tarahumara communities. Although my upbringing was
modest, I had the privilege to often travel throughout Mexico (in a van full of kids) to places that
showed me very different perspectives. My background is shaped by the many stories and
histories of Mexico and Latin America, some good and some not so good.
Mexican Mestiz@s do not always draw attention to the positionality of our identities,
because we tend to boast about the kaleidoscopic distinctiveness of our mixed race. But under
these seemingly inconsequential attitudes toward race and ethnicity hides a racial systemic
problem that places value on the color of our skin and on the classification of the languages we
speak. Many take pride in our European heritage, oblivious to the violent circumstances in which
most of this legacy took place. Some take pride in our ancient Indigenous roots, romanticizing
the mighty Aztecs, undermining the many connections we share with our Indigenous sisters and
brothers today, who belong to the hundreds of Indigenous cultures that have inhabited the
Americas since the beginning of time. For better and for worse, I have done all of the above at
different points in my life. I’ve been the Mexican who boasts about her European heritage, the
one who takes pride in ancient Indigenous roots, and the one who sees and feels strong
connections with Indigenous people today.
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Like most Mexican Mestiz@s, I am uncertain of my own racial identity. My father grew
up next to Tarahumara communities, and although his own family practiced many Indigenous
traditions, like agriculture and midwifery, he does not self-identify as an Indigenous person. My
mother grew up in a place that is also next to Tarahumara communities but also near to
Mennonite settlements. Her family, like many people around that area, have a strong
resemblance to Mennonites, but no one in her family self-identifies as Mennonite, or as
Tarahumara. Race is something that most Mexicans Mestiz@s discuss on the bodies of others
but hardly examine on our own bodies. In practice, the word Mestiz@ is hardly used by
Mesiz@s in Mexico. Nonetheless, outside of Mexico, in the United States in particular, we learn
to self-identify for others who see us through the same lens we see Indigenous people in Mexico,
because most Anglos in the United States don’t see any difference between an Indigenous person
from Mexico and a Mexican Mestiz@ and a Mexican American, or a Mexican and a Puerto
Rican, or a Colombian and a Peruvian. We are all lumped in the same category: Hispanics,
whether we speak Spanish or not.
As a Mexican living in La Frontera—The Frontier, as Mexicans call The Border, I have
always been aware of my double positionality: privileged to the hundreds of Tarahumaras living
in Juarez but not-so-privileged to the Anglos living in El Paso. However, it was not until I began
working with Indigenous communities that I truly understood the privileges I am afforded as a
Mestiza. I am a Mestiza scholar who researches Latinx and Indigenous rhetorics and their
intersections with technical communication. This study was conducted in collaboration with
Indigenous people with the utmost respect and admiration for their knowledges, from the
positionality of a Mestiza who values the common heritage and the shared history. And to
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anyone wondering why I work with Indigenous communities without belonging to them, I
simply say that I work with Indigenous people because I care.
Methodology
This study, albeit vaguely addressing translation, is strongly slanted toward the
investigation of Indigenous interpretation. As explained before, most academics understand
translation as a written act and interpretation as an oral act, and Indigenous languages are rooted
in oral practices rather than alphabetic writing. Although many Indigenous languages have
alphabetic writing today, some still rely mainly on oral and performative practices. For this
reason, Indigenous (oral) interpretation is a ubiquitous practice in places with large Indigenous
communities while Indigenous (written) translation is still very limited. It is also important to
clarify that this work addresses mainly interpretation of Indigenous languages native to Latin
American territories because today most Native Americans in the United States and Canada
speak English.
My methodology analyzes the work carried out during the International Unconference for
Indigenous Interpreters and Translators that took place in Oaxaca, Mexico, August 8 and 9,
2019. The organizing team worked under the leadership of the Centro Profesional Indígena de
Asesoría, Defensa y Traducción (CEPIADET) in collaboration with scholars from the University
of British Columbia in Canada, the Universidad de Veracruz in Mexico, the University of
Florida, and the University of Texas at El Paso. The project also gained input from the Mixteco
Indígena Community Organizing Project (MICOP) in California, the Universidad Peruana de
Ciencias Aplicadas (UPC), and the Biblioteca de Investigación Juan de Córdova. My
involvement in this project was partially funded by a fellowship that I earned from the Kapor
Center in Oakland, California and the coalition of Women of Color in Computing at Arizona
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State University. This initiative intended to increase the representation of women of color in
computing and related fields by providing guided mentorship in Technical and Professional
Communication and in user experience (UX) research.
As a co-organizer, I analyze this event through an Indigenous approach to UX research as
means to understanding the role of agency within Indigenous translation and interpreting
practices. My work is framed by an Indigenous UX approach to translation and interpretation
that 1) places equity, anchored in human rights, rather than usability at the core of UX research;
2) supports community-driven UX practices; 3) understands Indigenous interpreting events as
rhetorical negotiations of truths and recognizes the ambiguity within these negotiations; 4)
analyzes the cultural, professional, sociopolitical, and linguistic contextual spaces in which
Indigenous interpreting events occur as user interfaces (UI); and 5) problematizes the role of
agency in Indigenous translation and interpreting events.
Design Thinking as a Community-Driven UX Practice
To produce the International Unconference for Indigenous Interpreters and Translators,
our team collaborated via videoconferencing from three different countries: Canada, the United
States, and Mexico. We sought out to create a community engagement project that was actiondriven, user-centered, and highly localized. As highlighted by Indigenous scholars, community
practices are at the center of Indigenous ways of life (Menchú, 1984; Rivera Cusicanqui, 1987;
Wilson, 2008; Rivera Cusicanqui, 2010; Smith, 2012). Therefore, an unconference structure,
where participants guide the discussions by becoming presenters, became the ideal collective
approach to work with Indigenous interpreters and translators.
While the event was not engineered to follow a design thinking process, it organically
moved in that direction. The event followed a design thinking structure similar to that proposed
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by the Standford d.school (2020) shown in Figure 2.1, which typically adheres to a process of
five stages: 1) empathizing through interviews or shadowing; 2) defining the issue(s) through the
creation of personas, story mapping, role objectives, decisions, challenges, or pain points—
specific problems experienced by the users; 3) ideating through idea sharing, diverge/converge—
a strategy where users first generate ideas independently (diverge) and then analyze them
collectively (converge), and “yes and…” thinking; 4) prototyping through mockups and
storyboards; and 5) testing through role playing (see Figure 2.1). This study, however, analyzes
the structure of the event through an adaptation of the design thinking process proposed by the
Stanford d.school (2020).

Figure 2.1. Design Thinking Process by the Stanford d.school (2020)
Our event lasted two full days and consisted of one large opening session, four major
roundtable discussion, and one large closing session. The opening and the closing sessions were
opened to the general public, and the roundtable discussions were restricted to participants who
submitted applications and presentations ahead of time. It should be noted that although the great
majority of the 370 participants from Peru, Mexico, and the United States were Indigenous
interpreters and/or translators, the event also included the participation of academics and public
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officials, such as the Indigenous Magistrate of the Supreme Court of Puno, Peru, Hernán Layme
Yepez; Luis Arturo Fuentes Gómez, Assistant Director of Education and Training of the Instituto
Nacional de Lenguas Indígenas (INALI) of Mexico; and the Mexican Federal Judge José Luis
Evaristo Villegas. Design thinking provides a way of untangling complex issues by examining
these issues through different perspectives, hence the importance of having participants from
different contextual backgrounds.
As in the case of regular conferences, the selected participants were placed in a
roundtable discussion based on the topic of their presentation proposals. As proposed by
CEPIADET, the four major roundtable themes from where participants built their contributions
were: 1) raising awareness about Indigenous language rights among public officials; 2) training
and professionalization of interpreters; 3) training and professionalization of translators; and 4)
managing Indigenous translation and interpretation in the public sector.
This study draws on my participation as a co-organizer of the event and as the moderator
of Roundtable #4, which addressed questions related to managing Indigenous translation and
interpretation in the public sector. Twelve participants contributed to the conversations in
Roundtable #4: two Indigenous college students who also work as court interpreters and
intercultural mediators in Oaxaca; five Indigenous interpreters from various communities from
the Mexican states of Oaxaca, Chihuahua, Morelos, and Mexico, one of whom had the role of
transcribing key points of the conversations, and thus had limited participation; one Indigenous
translator who conducts language revitalization work in her community in Michoacán, Mexico;
two Indigenous translators, interpreters, and activists from California; one Translation and
Interpreting Studies scholar from Peru; and one academic from the University of Antwerp in
Belgium who has conducted work with Indigenous interpreters and translators in Peru. I examine
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the event, and the conversations in Roundtable #4, as an adapted design thinking process
structured around the following five phases (see Figure 2.2).
Empathizing
The empathizing phase followed during the unconference was similar to that of a typical
design thinking process. We began with participants introducing themselves by giving their
names, the name of the community from where they came, and a brief description of their
professional background. While each individual spoke, the rest of the participants attentively
listened without interrupting. This step helped situate our conversations whilst fostering harmony
and compassion among those listening. A similar process took place in the other three roundtable
conversations. Meanwhile, participants from the four roundtables volunteered for individual
interviews that were conducted throughout the morning. These interviews and the attentive
listening and observations happening in each roundtable were the central elements of the
empathizing phase. The interviews are analyzed as a research method in Chapter 3.
Defining the Problems
Whereas the typical Defining phase in design thinking workshops consists of creating
personas, fictional characters, or role playing in order to identify the issues in question, our
Defining phase organically became an open session of testimonios. This phase began with
informal introductions of each of the twelve participants. Then, each participant took turns to
informally talk about their own experiences, about some of the strategies they use, and the civic
engagement in which they participate. These dialogues took place during the second part of the
first day of the event and also during the first half of the second day. The dialogues
spontaneously became testimonios that offered a clear view of the issues faced by their
communities. Each individual offered personal accounts of their experiences and the collective
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experiences of their communities before presenting some of the strategies they have tried out in
order to address the issues they face. Even though not all participants proposed strategies, most
of them contributed with recounts of their unique experiences, which revealed the collective
issues of their communities. These testimonios became the central element of this phase.
Although testimonios are not used in UX research, they are a powerful tool to define the problem
in a design thinking process, because listening to a person who has experienced the problem in
question is more valuable than imagining how a person would feel or react to a problem through
personas or role playing. The testimonios of the participants are analyzed as a research method in
Chapter 4.
Ideating
A typical design thinking process often includes diverge/converge sessions, where
participants generate ideas independently (diverge) and then analyze them collectively
(converge). In a sense, this is the strategy we followed here, for some participants had already
tested strategies independently with their own communities and were now presenting them and
analyzing them collectively during our discussions. Whereas in theory each phase seems to be
tidy and self-contained, in practice each phase is often muddy, cyclical, and interconnected with
one another, as UX designers very well know. Such was the case of the Defining and Ideating
phases in this event. Both intertwined with each other by interlacing conversations between
personal accounts of injustice and approaches to offset these often painful experiences. In
Chapter 6, I examine three of the projects shared by the participants during the roundtable I
moderated. It should be noted that I also draw on my notes to examine one of the projects I
present in Chapter 6.
Synthesizing
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The typical design thinking steps of Prototyping and Testing, as proposed by the Stanford
d.school (2020), had already been done by the Indigenous interpreters and translators before
attending the event. Instead of using the time together re-inventing complex strategies and testing
them days or weeks later, 8 participants drew on their own experiences and used these
experiences as tested prototypes. Therefore, during the synthesizing phase, we collectively
revisited the issues and gathered takeaways from these experiences. We created a list of the most
prominent issues faced by the Indigenous communities represented in our roundtable and
reflected on the strategies that have worked in the past to later draw on them to re-design ideas.
This phase is discussed in detail in Chapter 5.
Re-Designing
To some extent, the Prototyping phase was our Re-Designing phase. During this phase,
we created a list of strategies that could be easily reproduced with the help of their own
communities in order to bring potential solutions to the needs of Indigenous interpreters and
translators and, therefore, the needs of their Indigenous communities. Some of these strategies
were adaptations of what was presented, and some others were new ideas that sprouted from the
discussions. Naming this phase Re-Designing phase, rather than Prototyping, seemed more
suitable because, although we intended to create more tangible solutions, we realized that this is
not always possible when working with complex issues such as the ones we did. This ReDesigning phase is addressed in detail in Chapter 6.
Lastly, as stated before, even though this process seems linear, in practice it is a more
cyclical process. We all come to a design thinking process with knowledges to contribute, and
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The complexity of the issues and the strategies proposed to solve these issues made it difficult for participants to
test ideas on the spot. In this two-day event, for example, participants could not simply take a strategy and drive to a
court hearing to test it.

40

we then learn new knowledge that prompts us do something with it subsequently. The last steps
of our process became the beginning of new designs.

Figure 2.2. Design Thinking Process followed during the event
IRB Approval
All participants gave their consent to CEPIADET to publish their experiences, which
have been already published by CEPIADET either in their YouTube channel (n.d) or in their
conference proceedings (2019), to which I contributed both as a co-writer and as a co-translator.
The book of the event proceedings contains translations in five different languages: Mixe,
Zapotec, Mixtec, Spanish, and English. Because the raw data I am analyzing in this study has
already been published, the request to conduct research from the Institution Review Board (IRB)
was submitted as a textual analysis of already published materials (FWA No. 00001224).
Methods
To analyze and answer the research inquiries proposed in the introduction, this study uses
qualitative methods, specifically interviews and testimonios. The data was gathered during the
two days of the event through a set of the interviews conducted in the Empathizing phase and
through the testimonios shared by the participants in the Defining phase. I also draw on my own
observations and the notes I took throughout the event. All event affairs, before, during, and after
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the unconference, were conducted in Spanish, including the interviews and the testimonios, and
thus will be translated in this dissertation.
Interviews
I analyze a set of eleven interviews, all with Indigenous interpreters and translators,
conducted at the beginning of the event. All interviews were video-recorded. I code the data
through user empathy maps (Wible, 2020) that examine what participants say, do, think, and feel
in order to find a deeper insight to their motivations, challenges, and needs (see Table 1). Then, I
identify the broader issues in separate categories to better understand the needs of Indigenous
users. I provide more detailed information about this method in Chapters 3 and 5. The interview
protocol questions were as follows:
(Spanish)
1. ¿Cuál es su nombre? ¿De dónde viene? ¿Qué idiomas habla?
2. ¿Qué nos podría usted decir hacerca de su profesión como intérprete y traductor/a?
3. ¿Qué le motive a convertirse en intérprete y traductor/a de lenguas Indígenas?
4. ¿Cuáles son los más grandes retos que enfrentan los/las intérpretes y traductor/as de
lenguas Indígenas diariamente?
5. ¿Qué le gustaría que la gente supiera acerca de las lenguas Indígenas y de la
interpretación de lenguas Indígenas?
(English)
1. What is your name? Where do come from? What languages do speak?
2. Can you tell us a little about your background as an interpreter and translator?
3. Can you tell us about what motivated you to become an interpreter and translator of
Indigenous languages?
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4. What do you think are the biggest challenges that Indigenous language interpreters face
in their daily work?
5. What would you like people to know about Indigenous languages and Indigenous
language interpretation?
Table 2.1. User Empathy Map adapted from Scott Wible (2020)
User:

Field:

Place of Origin:

Languages:

Motivations:

SAY
(Quotes & Defining
Words)

THINK
(Thoughts & Beliefs)

Needs
(Use & Usability)

Challenges:

DO
(Actions & Behaviors
They Say They Do)

FEEL
(Feelings & Emotions)

Needs
(Deeper Meaning)

Through the above User Empathy Map, I first identified the field, place of origin, and
languages spoken by participants. Identifying this information was crucial to understand the
unique context of each participant. On the left side of the table, I placed a space to add the
participants motivations and challenges, which the participants specified in their interviews as
they were directly asked to identify their motivations and challenges. In the middle of the table, I
placed a space to identify what participants said during the interviews, what they thought, based
on the interview quotes, what they said they do in their profession, and how they felt, the latter
also based on what the participants said during their interview. The right side of the table was
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used to identify the needs of each participants; first, their usability needs (more material needs) at
the top right side of the table, and then their deeper meaning needs at the bottom right side.
Analyzing interviews through User Empathy Maps allowed me to deconstruct each interview to
better analyze each experience.
Testimonios
I analyze nine testimonios (Menchú, 1984; León-Portilla, 1991; Lyons, 2000; Mora,
2007; Smith, 2010; Benmayor, 2012), all of which were shared during the roundtable discussion
I moderated. The testimonios include seven testimonios of Indigenous interpreters and
translators, one testimonio by a non-Indigenous Translation and Interpreting Studies linguist
from Peru, and one testimonio by a non-Indigenous attorney and social anthropologist also from
Peru who works with Indigenous translators in that country. All testimonios were audio
recorded. I code the information in testimonios by mapping the individual and collective pain
points, specific problems experienced by the users (Stanford d.school, 2020), in each testimonio
with the objective of defining the problems faced by Indigenous interpreters and translators
before, during, and after T&I events (see Table 2.2). It should be noted that three of the eleven
interviewees are also part of the nine users providing testimonios. As in the interviews, I identify
the broader issues in separate categories to better examine the needs of Indigenous users. I
provide more detailed information about this method in Chapters 4 and 5.
Table 2.2. Testimonio Map
Name:

Indigenous Translator/Interpreter:

Place of Origin:

Languages:

Field:
Pain Points:

Issues Identified:
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Civic Engagement:

Ideas Tested:

Outcomes:

Implications:

Like in the User Empathy Maps, Testimonio Maps also traced the place of origin, the
field, and the languages spoken by the participants in order to understand each unique context. In
these maps, however, I thought it pertinent to add a field to identify whether the participant selfidentified as Indigenous, because not all participants who shared their testimonios did. This table
was divided in three rows that directly stem from the arc of testimonios, which are narratives that
discuss a personal experience that exposes a collective struggle that, in turn, promote civic
engagement. For example, in the first row I identified individual and collective pain points on the
left, which as explained before are specific issues faced by users. I used direct quotes to identify
these pain points, and then extracted thematic issues from them, which I placed on the right side
of the first row. Then in the second row, on the left, I identify the civic engagements in which the
participants take part based on what they quoted during their testimonios. From these
engagements, I extracted thematic strategies and ideas that participants have tested. I placed
these tested ideas on the right side of the second column. I used the last row to identify the
outcomes of their civic engagements on the left and the implications of these outcomes on the
right. While the outcomes and implications were not always clearly stated by the participants,
each civic engagement yielded important implications to Indigenous professionals in the field of
interpretating and translation.
Audio to Text Transcriptions and Translations
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Because all interviews and testimonios were recorded in Spanish, I transcribed and
translated each one of them. I decided not to use an online service because some of my
recordings were not high quality and they were difficult to understand. Also, because of the
different Spanishes spoken by the attendance and the different fields in which they work, I knew
that I was going to have to conduct additional research about specific terms, concepts, and names
of institutions and organizations. Although as a Spanish-English bilingual educator, I often help
in matters of interpreting and/or translating, I am neither a professionally trained translator nor
an interpreter. Therefore, my translations of the interviews and testimonios might not have the
quality standards they should have. Nevertheless, to ensure that my translations were consistent,
and to make my process a little easier to manage, I created a small glossary of technical terms
that reappeared often in the various interviews and testimonios (see Table 2.3). A family member
who has practiced law in both Mexico and the United States helped me to identify the correct
translations of legal concepts and terms mentioned throughout the interviews and testimonios.
Table 2.3. Spanish-English Glossary
Spanish Term

English Term

mantener

to sustain

resiliencia

resilience

sensibilizar

to create awareness

asociación civil

nonprofit / nonprofit organization

consulta previa

prior consultation / consultation

usos y costumbres

customs and traditions

viáticos

travel expenses

juicios orales

oral proceedings
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audiencia

hearing

proceso anticipado

anticipated process / plea deal / plea bargain

conmutación de la pena

commutation of sentence

actuario

(court) process server

perito

surveyor
In the table above, I identified terms that repeatedly appeared in both the interviews and

the testimonios. I did this to ensure that my translation was consistent throughout this study. On
the left of my glossary, I placed the terms in Spanish. Then, I placed the concepts in English on
the right side of the table. This exercise gave me a glimpse at the job of professional translators,
which I have always admired and respected as a complex field.
Summary
As a Mestiza who collaborates with Indigenous communities, my work was conducted,
and it continues to be carried out, with the utmost respect and admiration for Indigenous
knowledges and experiences. The International Unconference for Indigenous Interpreters and
Translators brought together a group of participants who work in different countries, in different
professional contexts, and with different languages, embodying the interdisciplinary,
multicultural, and multilingual nature of the field of translation and interpretation studies. For
this reason, analyzing the event through a design thinking process lens is important. This study is
framed around an adaptation of the design thinking process proposed by the Stanford d.school
(2020). This adapted approach emphasizes an Indigenous lens which analyzes a design thinking
process that a) empathizes through interviews and exploration of the backgrounds of Indigenous
interpreters and translators; b) defines the issues through testimonios that emphasize the use of
dialogue and desahogo as Indigenous practices; c) ideates through ideas that Indigenous
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interpreters and translators have tested in the past; d) synthesizes by reflecting on the needs and
the issues with which Indigenous interpreters and translators grapple; and e) and re-designs,
rather than prototyping, strategies that can be used to help professionalize the field of Indigenous
Interpreting and Translation. The next chapter details the first step of the design thinking process
used during the first International Unconference for Indigenous Translators and Interpreters.
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CHAPTER 3: EMPATHIZING
A Critical View of Empathy
When I was invited to collaborate with the coordination of the first International
Unconference for Indigenous Interpreters and Translators by my good friend and colleague
Monica Morales Good, I was unsure about my participation as a collaborator. I questioned my
own positionality as a Mestiza who, having read a fair share of articles and essays by Indigenous
scholars who see with skepticism the work of non-Indigenous scholars who discuss Indigenous
matters (Lyons, 2000; Rivera Cusicanqui, 1987; 2010; Smith, 2012; Tuck and Yang, 2012;
Wilson, 2008), doubted my own right to work with Indigenous communities. As an educator, I
have worked with students and colleagues from different parts of the world, from various
linguistic backgrounds. Yet, none of these interactions have come to me as politically charged as
working side by side Indigenous people. I felt/feel in part accountable for the systemic issues that
they grapple with, which are caused by the appropriation of their lands since colonial times, by
the racist attitudes lurking in our societies, and by the westernized systems led by Mestiz@s, in
the case of Latin American countries, or led by Anglos, in the case of the United States and
Canada. I accepted my friend’s invitation because I felt/feel that if I had been part of the problem
as a Mestiza, then I sure can be part of the solution. Even though I neither live in their
communities nor speak their languages, I am convinced of the many benefits that come from
building alliances between Indigenous people and Mestiz@s, like learning from one another and
helping one another to grapple with the many systematic issues of our times together.
These alliances build empathy, bridges of understanding, between cultures that sprouted
from the same tree. Whereas many people understand empathy as an attempt to understand
someone else’s point of view by placing oneself in the situation of others, the truth is that one
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can never truly walk on the shoes of others because each human experience is unique. And
although I can never entirely comprehend the experiences of Indigenous interpreters and
translators, I can confront my own prejudices and uncover the many similarities between us.
Thus, I see empathy as the act of building bridges of understanding by confronting our own
prejudices and uncovering similarities among us. Critical empathy is uncomfortable, and it is
tiresome (because I have to explain over and over why a Mestiza works with Indigenous
communities), but it is essential to building these bridges of understanding. And although
empathizing with Indigenous interpreters and translators is not enough, it is an important step to
begin to understand systematic problems from their point of view. Empathy, as explained by the
Stanford d.School (2020),
is the centerpiece of a human-centered design process. The Empathize mode is the work
you do to understand people, within the context of your design challenge. It is your effort
to understand the way they do things and why, their physical and emotional needs, how
they think about the world, and what is meaningful to them.
To empathize, we observe, engage, and listen through interviews or shadowing in order to seek
non-judgmental understanding (Stanford d.School, 2020). While empathizing is identified as the
first step of the design thinking process, in the case of our event, the act of empathizing took
place before, during, and after the event. At every point, all of us who participated in the event
were compelled to question our own prejudices and to uncover similarities among the numerous
cultures and languages represented in the event.
Indigenous Interpreters and Child Language Brokering
To better understand the motivations and the needs of Indigenous interpreters and
translators, it must be highlighted that, like many interpreters of minoritized languages, most
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Indigenous interpreters become involved in this profession as a result of the need of having to
interpret, as children, for a family member who did not speak the language spoken by public
officials and/or staff members of public institutions. Rocío Cjuiro, for example, explained that
she became an interpreter and translator to help her monolingual mother navigate the legal
proceedings after her father died in a traffic accident (see Table 3.4.). Similarly, Guadalupe
Merino became an interpreter to help his mom in doctor’s appointments when he was in middle
school, and “because [he] translated for [his] mom, the doctor called [him] to translate for other
patients who didn’t speak Spanish” (see Table 3.11).
Chicana Feminist Historian Antonia Castañeda (1998) argues that “children play an adult
role while they are translating” and believes that we ought to examine the experience of child
translators closely (p. 299). Castañeda contends that “Childhood’s boundaries are transgressed
each time a child is required to translate—and thus mediate, negotiate, and broker adult realities
across cultures” (p. 231). In her seminal work “Language and Other Lethal Weapons: Cultural
Politics and the Rites of Children as Translators of Culture,” Castañeda narrates her experience
as a child language broker at the age of seven:
-“Dile que no puedo respirar—que se me atora el aire. Dile…”
How do I say “atora”?
-“Tell your mother that she has to stop and place this hose in her mouth and press this
pump or else she will suffocate.”
-“¿Qué dice? ¿Qué dice?”
He is sitting behind this big desk, and my mother was sitting beside me and holding onto
my hand very tightly.
I…what does suffocate mean? How do I translate this? I don’t have the words.
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-¿Qué dice? ¿Qué dice?”
-“I…uh…Dice que…wh…Dice que si no haces lo que te dice te mueres.” (p. 229)
Castañeda’s account exemplifies the terrifying situation of holding her mother’s life in
her tongue as a child of only seven years old, a common situation for bilingual children of
migrant parents and bilingual children of monolingual Indigenous parents. As Claudia Angelelli
(2016) asserts, the practice of allowing ad-hoc “family interpreters” problematizes the policies of
the public industry. Although interpreting at a young age may enhance the confidence of
bilingual children, this practice places massive stress on children who have to handle issues for
which they are not sufficiently matured (Angelelli, 2016b). Another illustration of this is the
experience narrated by Sarah Huaman during her interview (see Table 3.12):
My grandfather died, and my grandmother was involved in a legal process. […] My
grandmother only spoke Quechua. […] Every time she went to court, no one understood
her. […] I was 8 years old when my grandmother told me, “let’s go, you’ll accompany
me.” I had to interpret from my grandmother to the judge and also from the public
defendant to my grandmother. In the midst of this dilemma, I understood that there was
an oath involved too, which was intimidating. They said, “you have to tell the truth of
what she is saying, and only that.”
At only eight years old, Sarah not only had to learn to interpret in the context of the painful
situation in which she and her grandmother were part after the loss of her grandfather. She also
had to go through the traumatic experience of navigating through a public sector’s cosmovision
that threaten her if she did not swear an oath that she did not understand. In addition to the
ethical implications that these practices hold, there could also be serious legal and medical
consequences for the party for whom the child interprets if it is not done correctly. This

52

contextual upbringing of Indigenous interpreters is crucial to understand their motivations and
their needs.
Mapping Interviews
During the International Unconference for Indigenous Interpreters and Translators,
twelve interviews were conducted with Indigenous interpreters and translators. Because all
participants were involved in the different roundtable conversations that were taking place during
the event, volunteers were asked to step outside the roundtables for eight to ten minutes to
answer a series of five questions related to their profession. As discussed in Chapter 2, the
interview gathered information about their motivations and their challenges in order to map what
they say, think, do, and feel in User Empathy Maps (Wible, 2020). The maps allow us to clearly
identify the needs of Indigenous interpreters and translators both at the surface level and at a
deeper level. On the one hand, as Scott Wible (2020) denotes, the needs at the surface level are
material needs that mainly address issues of usability and in the case of Indigenous interpreters,
these needs stem directly from their profession, like professionalization, follow-up training, and
dignified wages. On the other hand, there are also deeper-level needs revealed in these maps,
which “foreground insights about the emotional depth and breadth of a person’s experiences
rather than only their material needs” (Wible, 2020, p. 413). Deeper-level needs revealed by
Indigenous interpreters and translators are almost always related to their Indigenous identities
and their sense of responsibility to their communities, like helping their communities by
promoting awareness about Indigenous cultures and about Indigenous language rights. Although
I separate usability needs from deeper-level needs in these maps in order to deconstruct the
experiences of Indigenous interpreters and translators, both usability needs and deeper-level
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needs are strongly interconnected because, as it is discussed in Chapter 5, most Indigenous
interpreters and translators see their profession as part of their responsibility to their community.
The interviews were video recorded, and each interview took approximately five minutes.
All the interviews were conducted in Spanish. Instead of using a digital service, I transcribed and
translated the information in the interviews manually, mainly because I knew that I had to
research some of the information given to ensure that names and concepts were appropriately
transcribed and translated within their context. For example, the names of the communities to
where the interviewees belong and the names of institutions and/or processes that some
interviewees mention could have easily caused problems in a digital transcription and/or
translation. It is also important to note that these interviews were unrehearsed, and unlike
transcribing and translating rehearsed material, such as presentations and/or podcast interviews,
these interviews had the dialogical characteristic of unrehearsed oral communication. Therefore,
it would have been difficult for a digital transcription and/or translation software to identify
minutiae important to this study, such as who is “them” and “us” in the interviewees’ responses.
Moreover, I used sticky notes, a strategy often used by design thinkers (Wible, 2020), to easily
shift individual responses into collective responses in order to identify motivations, challenges,
and usability and deeper-level needs of the group (see Figures 3.1 through 3.4). I found this
seemingly simplistic strategy highly malleable and helpful in my process of identifying
collective needs, which will be detailed in Chapter 5.
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Figure 3.1. Individual User Empathy Maps of interviews 1 through 4
Figure 3.1 shows the Individual User Empathy Maps of Homero from Mexico, Salustia
from the United States, Rocío Chávez from the United States, and Rocío Cjuiro from Peru. Each
sticky note was transcribed into individual tables shown below (see Tables 3.1 to 3.4).
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Figure 3.2. Individual User Empathy Maps of interviews 5 through 8
Figure 3.2 shows the Individual User Empathy Maps of Andy from Mexico, Yolanda
from Peru, María from Mexico, and Flavio also from Mexico. Each sticky note was transcribed
into individual tables shown below (see Tables 3.5 to 3.8).
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Figure 3.3. Individual User Empathy Maps of interviews 9 through 12
Figure 3.3 shows the Individual User Empathy Maps of Misael from Mexico, Reina from
Mexico, Guadalupe Merino also from Mexico, and Sarah from Peru. Each sticky note was
transcribed into individual tables shown below (see Tables 3.9 to 3.12).
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Figure 3.4. Collective User Empathy Map
Figure 3.4 shows how I collected in categories all the information given by the
Indigenous interpreters and translators who participated in the interviews. Each category
mimicked the sections in the User Empathy Map: Motivations, Challenges, Say, Think, Do, Feel,
Usability Needs, and Deeper-Meaning Needs. Because I had placed the information in sticky
notes (with the name of each participants inside of each sticky note), this task was easy to do. It
should be noted that the color of the sticky notes bears no relation to the way in which I
conducted my research. I used the colors of sticky notes available to me. Once all the
information was placed together by categories, it was also easy to identify themes within each
category. And because each sticky note had the name of the participant who provided that
specific information, it became easy to identify who said what during the synthesizing chapter.
User Empathy Maps
The following sections displays the full collection of individual empathy maps, along
with a short summary of the findings at the bottom of each map. The contents of the Motivations,
Challenges, Say, Think, and Do sections in the maps consist of a combination of direct
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quotations from the interviewees and my own statements summarizing the information given by
the interviewees. The contents of the Feel and Needs sections are my own interpretations of the
feelings and the needs of the interviewees based on their answers. Interviewees were not directly
asked how they felt about their situation as Indigenous interpreters and translators or what they
thought their immediate and deeper-level needs were.
Table 3.1. Homero Martínez García
User: Homero Martínez García (Male)
Place of Origin: Sierra Norte of the State of
Puebla
SAY
Motivations:
(Quotes
& Defining
*Injustice against
Words)
Indigenous people
*“All languages have
a way of viewing the
world”
*“I invite all those
who speak another
language, foreign or
Indigenous, to speak
it, to strengthen it, to
revitalize it, and to
promote it”

Challenges:
*Recognition of the
work of Indigenous
interpreters and
translators

Field: Legal, Educational
Languages: Nahuatl, Spanish
THINK
(Thoughts & Beliefs)

*His daily challenge
is “the recognition of
the work of the
interpreter”
*He believes that it is
important “to value
all languages,
because they are
forms of
communication”
*He believes that
there are “injustices
experienced by
Indigenous people”

DO
(Actions & Behaviors
They Say They Do)

FEEL
(Feelings & Emotions)

*Undervalued
*“At first, I studied to *Overlooked
become a teacher of
*Helpful
Indigenous education *Needed
at the elementary
level in the area of
Nahuatl, but then I
was interested in
supporting my
community”
*“I have supported
the courts of the
Sierra Norte of
Puebla with
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Needs
(Use & Usability)

*To be recognized
and valued as a
professional

Needs
(Deeper Meaning)

*To communicate in
his Indigenous
language
*To help his
community through
language

interpreting and
translation in
Indigenous
languages, mainly
Nahuatl and Spanish”
Homero lives in the state of Puebla. He speaks Nahuatl and Spanish. His journey began
as an elementary teacher of Nahuatl and later became a court interpreter to help his Indigenous
community navigate the injustices they experience. He works in the courts of the Sierra Norte in
the state of Puebla in Mexico. His main challenge has been the lack of recognition of his work as
an Indigenous interpreter and translator. He believes that it is important to value all languages.
Although he feels helpful and needed by his community, he also feels overlooked and
undervalued as an Indigenous interpreter and translator. At the surface lever, his need is to be
recognized and valued as a professional. At the deeper lever, he needs to communicate in his
Indigenous language and to help his community through language.
Table 3.2. Salustia Ávila Meza
User: Salustia Ávila Meza (Female)
Place of Origin: Originally from San
Agustín, Atenango, Oaxaca but currently
resides in Santa María, California
SAY
Motivations:
(Quotes & Defining
*Seeing the need in
Words)
the community
*“We, being
*“Because of the
interpreters of
language barrier,
Indigenous
many injustices are
languages, know the
committed”
culture”
*And I began to
discover that the need
was much higher”
*“One of the daily
challenges has been
to prepare myself
emotionally because
we don’t know the
situation that the job

Field: Legal, Educational, Medical
Languages: Mixtec Bajo, Mixtec alto,
Spanish, English
THINK
(Thoughts & Beliefs)

*“I contribute with
my voice, being the
most important
language bridge to
them [Indigenous
people]”
*“The party for
whom you are
interpreting doesn’t
know your culture.
They begin to
question, and they
begin to offend.
Because they don’t
know our culture,
they think that we are
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Needs
(Use & Usability)

*To acquire linguistic
preparation regarding
variants
*To acquire
emotional preparation
*To promote cultural
awareness among
public officials

will bring day by
day”
Challenges:
*Being prepared to
support Indigenous
language variants
*Emotional maturity
to manage stressful
situations during
interpreting events
*Lack of awareness
of cultural differences
*Untranslatable
concepts

DO
(Actions & Behaviors
They Say They Do)

acting, but in reality,
they don’t know our
culture”
FEEL
(Feelings & Emotions)

Needs
(Deeper Meaning)

*Needed
*Offended

*To contribute to her
*“I began
community
contributing with my
*To help her
voice”
community navigate
*“I was able to
situations of injustice
explain by pausing
and asking the doctor
about the job of the
specialist to be able
to explain it to the
patient”
Salustia is originally from San Agustín, Atenango, Oaxaca, but she currently resides in

Santa María, California. She speaks Mixtec Bajo (from the lowlands), Mixtec Alto (from the
highlands), Spanish, and English. She works in the legal, educational, and medical fields in
California. Like most Indigenous interpreters, she became involved in this profession, after
seeing the many injustices committed against her community members because of the language
barrier. Her major challenges have been the lack of awareness of Indigenous language variants,
lack of awareness of cultural differences, managing untranslatable words during an interpreting
event, and managing emotions while interpreting stressful situations. She believes that
contributing with her voice is important because orality is the most important communication
tool for Indigenous people. She also believes that many times public officials end up offending
Indigenous people because of the lack of awareness of the cultural differences. She feels needed
by her community, but she also has felt offended by public officials who do not understand her
culture. Her usability needs include to acquire linguistic preparation regarding the variants she
speaks and to acquire emotional preparation to handle stressful situations. Her needs at a deeper
level include to promote cultural awareness, to contribute to her community by helping her
people navigate situations of injustice.
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Table 3.3. Rocío Chávez
User: Rocío Chávez (Female)
Place of Origin: Originally from Oaxaca but
currently resides in Santa María, California
SAY
Motivations:
(Quotes
& Defining
*The need of her
Words)
mom to communicate
*“Many [Indigenous
*The need in
people] wouldn’t be
Indigenous
where they are if they
communities
knew their rights, if
they stood up and
said ‘enough.’ And
they can do that with
an interpreter”
*“To know about our
culture is what helps
our work, and to
know where we come
from”
*“There is a lot of
need in Indigenous
communities”
DO
Challenges:
(Actions
& Behaviors
*Cultural differences
They Say They Do)

*“I became an
interpreter out of
necessity. Because of
what I went through
with my parents, with
my mom more than
anything, because she
didn’t know Spanish,
only Mixtec, and
every time we went
to an appointment,
she didn’t know how
to [express herself].
She only used signs
to point out the
schedule to go [to
appointments]. And
now that I know
Mixtec, Spanish, and
English, I can help

Field: Legal, Educational, Medical
Languages: Mixtec Bajo, Spanish, English
THINK
(Thoughts & Beliefs)

*She believes that
many Indigenous
people don’t know
their rights because
of the language
barrier
*She things that
having an interpreter
can help Indigenous
people to know their
rights

FEEL
(Feelings & Emotions)

*Helpful
*Needed
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Needs
(Use & Usability)

*To know more
about her culture

Needs
(Deeper Meaning)

*To help her family
*To help her
community
*To advocate for
Indigenous rights

them so that they can
understand [when
going to] an
appointment, so that
they don’t miss their
medication, or a day
in court”
Rocío Chávez is originally from Oaxaca but currently resides in Santa María, California.
She speaks Mixtec Bajo (from the lowlands), Spanish, and English. She became an interpreter to
help her parents with doctor’s appointments and immigration court hearings. She works in the
legal, educational, and medical fields. She believes that many Indigenous immigrants don’t know
their rights because of the language barrier, and she thinks that having an interpreter can help
them. She feels helpful and needed by her family and her community. Her usability need is to
know more about her culture to be able to do better interpretations. Her deeper-level needs
include to help her family, to help her community, and to advocate for Indigenous rights
Table 3.4. Rocío Cjuiro Mesco
User: Rocío Cjuiro Mesco (Female)
Place of Origin: Wila Wila, Chinchero,
Cusco, Peru
SAY
Motivations:
(Quotes & Defining
*The need to help her
Words)
monolingual mother
*“I could be Native
navigate the legal
Indigenous Andean,
proceedings after her
speaking my Native
father died in a traffic
language, but when it
accident
is only to benefit the
*The need of her
government that
community to help
violates the rights and
them navigate
laws, then I would be
through
selling out human
governmental
beings, which are my
initiatives that affect
people”
their land
*“This [job] becomes
a double-edged
delicate matter”

Field: Government (land conservation
matters)
Languages: Quechua of Cusco, Spanish
THINK
(Thoughts & Beliefs)

*She believes that
interpreting and
translating can be,
and has been, used to
harm Indigenous
people (in the
interview she cited
“Felipillo,” an
interpreter who
helped the Spaniards
conquered her region,
similar to the figure
of La Malinche)
*She things that
governments have a
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Needs
(Use & Usability)

*To be recognized as
an “Indigenous
interpreter and
translator” and not as
an “interpreter and
translator of Native
languages”

*“I’d like to tell the
social debt with
Peruvian government, Native Peoples
and all the
governments that
have a social debt
with Native Peoples
for colonizing and for
the colonization they
continue to carry out
now, legally, to truly
return what we want
to be as Native
Peoples”
*“As an interpreter
and translator of
Native languages, the
title is ‘Interpreter
and Translator of
Native Languages,
which don’t belong to
me. I want to be an
‘Indigenous
Interpreter and
Translator’”
Challenges:
*Interpreting and
translating without
harming Indigenous
communities

DO
(Actions & Behaviors
They Say They Do)

FEEL
(Feelings & Emotions)

Needs
(Deeper Meaning)

*Violated
*Needed
*Aggravated
*Afraid to harm her
community by
translating and
interpreting for the
government

*To use her linguistic
*“I’ve been […]
talents to help and not
working for regional
to harm her
projects in my
community
community.”
*To advocate for
*She said she has
Indigenous rights and
worked in “prior
sovereignty
consultations” in the
Area of Regional
Conservation of Tres
Cañones and in the
Area of Regional
Conservation of
Ausangate
Rocío Cjuiro is from Wila Wila, Chinchero, Cusco, Peru. She speaks Quechua from

Cusco and Spanish. She became an interpreter to help her monolingual mother navigate the legal
proceedings after her father died in a traffic accident. She has worked on several “Prior
Consultations,” which are part of a conservation policy of the Peruvian government that began in
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2013 that requires governmental agencies and private organizations to “consult” with Indigenous
Peoples before taking on developmental initiatives close to their communities. She believes that
interpreting and translating can be, and has been, used to harm Indigenous people. In her
interview she cites “Felipillo,” an Indigenous interpreter who helped the Spaniards conquered
her region.9 She things that governments have a social debt with Native Peoples for the
colonization of their lands, colonization that continues today. She feels that her rights have been
violated. And although she feels needed as an interpreter, she is also afraid to harm her
community by translating and interpreting for the government. Her usability need is to be
recognized as an “Indigenous interpreter and translator” and not as an “interpreter and translator
of Native languages.” Her deeper-level needs include to use her linguistic talents to help and not
to harm her Indigenous community and to advocate for Indigenous rights and sovereignty.
Table 3.5. Andy Uriel Ramos Fabián
User: Andy Uriel Ramos Fabián (Male)
Place of Origin: Miahuatlán de Porfirio Díaz,
Oaxaca
SAY
Motivations:
(Quotes
& Defining
*Professional
Words)
advancement
*“I introduced myself
to this court […] to
conduct my
internships and social
service. After they
found out that I spoke
this Indigenous
language, I was asked
to help translating for
defendants and
victims”

Field: Legal
Languages: Zapotec del Sur, Spanish
THINK
(Thoughts & Beliefs)

*He believes that
interpretation should
be done through
dialogue

9

Needs
(Use & Usability)

*To engage in
interpreting dialogues
to interpret
untranslatable terms

In Peru, Felipillo is a figure similar to the figure of Malintzin in Mexico (a.k.a. Doña Marina and La Malinche). La
Malinche was an Indigenous woman who interpreted for Hernán Cortés in two Indigenous languages, Nahuatl and
another Indigenous language from the state of Tabasco in Mexico. Although her figure for many Chicanas has
become a feminist symbol, her name in Mexico is still widely linked to Indigenous treachery.
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*“You try to speak
with him, not so
much to explain
certain circumstances
but to chat with him,
so that you can make
him understand the
circumstances”
Challenges:
*Interpreting
concepts that do not
exist in his
Indigenous language

DO
(Actions & Behaviors
They Say They Do)

FEEL
(Feelings & Emotions)

Needs
(Deeper Meaning)

*confident
*needed

*To be able to use
*“An Indigenous
Indigenous practices,
person cannot
like dialogue, to
comprehend the
interpret
concept of ‘summary
proceeding,’ then you
explain, ‘it is the
process or the way,’
but because I won’t
be able to explain the
concept of ‘process’
either, ‘it is the way
in which they will
help you if you
accept that you
committed a crime,’
then again I won’t be
able to say ‘crime,’
‘that you committed
an action against
justice, a bad action,’
you tell him, ‘and if
you accept your
responsibility, the
judge will give you
the minimum
sentence.’ You won’t
be able to explain
‘minimum’ either, so
you say, ‘the least
they can’”
Andy is from Miahuatlán de Porfirio Díaz, Oaxaca. He speaks Zapotec del Sur (from the

Southern part of the state) and Spanish. Andy began working for the court system as a student
intern. When his employer found out that he spoke Zapotec, he was asked to interpret for
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Zapotec defendants and victims. He now works as a court interpreter. He believes that
interpretation should be done through dialogue because there are many legal concepts that do not
exist in his Indigenous language. He is motivated by professional advancement and feels
confident about his abilities. He also feels needed by his employer and by Zapotec speakers. His
usability needs are to engage in interpreting dialogues to construe untranslatable terms. At the
deeper level, Andy needs to be able to use Indigenous practices, like dialogue, to translate
effectively.
Table 3.6. Yolanda Nieves Payano Iturrizaga
User: Yolanda Nieves Payano Iturrizaga
(Female)
Place of Origin: Aiza from the district of
Tupe, province of Yauyos, Lima, Peru
SAY
Motivations:
(Quotes
& Defining
*To preserve her
Words)
language and her
*“My reason [to
culture
translate and
interpret] has always
been to watch over
my people in all its
cultural aspects”
*Her motivation is
“to preserve [her]
language in its
different forms”
*“There are also
many variants that
differ from one
another, and these
variants should be
respected when
people translate”
DO
Challenges:
(Actions
& Behaviors
*Language variants
They Say They Do)
aren’t recognized as
*“I have training in
languages
linguistics, and as a
*Lack of professional
linguist, I’ve always
recognition
been conscious about

Field: Education, government (Civil Registry)
Languages: Jaqaru (Andean language),
Spanish
THINK
Needs
(Thoughts & Beliefs)

*“Not all know
alphabetic literacy in
our Indigenous or
Native communities.
This is still very
limited to very few
people”
*She believes that “a
language is the
backbone of a
culture”
*She thinks that her
work “needs to be
recognized as any
other professional
working as a
translation or
interpreter”
FEEL
(Feelings & Emotions)

*Needed by
Indigenous people
*Helpful to
Indigenous people
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(Use & Usability)

*To be valued as an
Indigenous
professional
*To create awareness
about Indigenous
language variants

Needs
(Deeper Meaning)

*To preserve her
language
*To watch over her
culture

the value of my
*Undervalued by the *To promote
language, which is
public sector
awareness about the
the backbone of a
*overlooked by the
multicultural and
culture”
public sector
multilingual aspect of
*“I write in the
Indigenous
Jaqaru language”
communities
*She participated in
the “first bilingual
civil registry in Peru”
of Spanish-Jaqaru
birth certificates and
death certificates
Yolanda is from Peru, from the community of Aiza, district of Tupe, province of Yauyos,
city of Lima, Peru. She speaks Jaqaru, and Andean language, and Spanish. She is an Indigenous
linguist, translator, and interpreter. One of the highlights of her career is to be involved as an
Indigenous translator in the first bilingual (Spanish-Jaqaru) civil registry program sponsored by
the Peruvian government in 2014. She translated birth and death certificates to accommodate the
linguistic needs of the Jaqaru communities. Her biggest challenges have been the lack of
awareness about Indigenous linguistic variants and the lack of professional recognitions as an
Indigenous linguist, translator, and interpreter. Although she feels needed by her Indigenous
community, she also feels undervalued and overlooked in the public sector. At the surface-level,
she wants to be valued as an Indigenous professional, and she wants to create awareness about
Indigenous language variants. Her deeper-level needs include to preserve her language and
culture and to promote awareness about the multicultural and multilingual aspects of Indigenous
communities.
Table 3.7. María López Guzmán
User: María López Guzmán (Female)
Place of Origin: Originally from the state of
Chiapas but currently resides in Mexico City
SAY
Motivations:
(Quotes
& Defining
*To help those who
Words)
speak her language

Field: Legal
Languages: Tzeltal from the Altos de
Chiapas, Spanish
THINK
Needs
(Thoughts & Beliefs)

*She sees interpreting
as a calling
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(Use & Usability)

navigate the legal
system
*To contribute to her
community

*She became an
interpreter “because
of the need of having
Indigenous brothers
and sisters of the
language [she]
speak[s], Tzeltal, in
Mexico City, who
constantly face
problems in matters
of justice”
*“It is here when I
realized that being an
interpreter was my
calling”

*She believes that
“there’s still much
ignorance about
Indigenous Peoples
issues”
*She things that
“there is a lack of
awareness, perhaps
even ignorance, about
the current laws that
benefit Indigenous
Peoples”

Challenges:
*Lack of sensibility
on behalf of the
authorities regarding
Indigenous cultures
*Lack of awareness
about Indigenous
Peoples issues

DO
(Actions & Behaviors
They Say They Do)

FEEL
(Feelings & Emotions)

*To create awareness
among public
authorities about
Indigenous cultures

Needs
(Deeper Meaning)

*Needed
*Helpful
*Overlooked
*Ignored
*Neglected

*To promote
*“I have over 15
awareness about
years [of experience]
Indigenous Peoples
and have learned a
matters
lot. We continue
*To contribute to her
collaborating,
Indigenous
participating, and
community
contributing to
benefit our
Indigenous
communities”
*“My interventions
have been primarily
in Mexico City and in
the State of Mexico”
María is originally from the state of Chiapas but currently resides in Mexico City. She

speaks Tzeltal from the Altos de Chiapas (the highlands of Chiapas) and Spanish. She became a
court interpreter to help her Tzeltal community in Mexico City, which is seen as an Indigenous
immigrant group in that city. She has worked as an interpreter and translator for over 15 years.
She sees her profession as a call because she uses her language to help her community. She feels
needed by her community but ignored and neglected by the public systems in Mexico. Her
usability need is to create awareness among public authorities about Indigenous cultures. Her
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deeper-level needs include to create awareness about Indigenous Peoples matters and to
contribute to her community.
Table 3.8. Flavio Reginaldo Vásquez López
User: Flavio Reginaldo Vásquez López
(Male)
Place of Origin: Miramar, municipality of
Santa María Yucuhiti, district of Tlaxiaco,
Oaxaca
SAY
Motivations:
(Quotes
& Defining
*To help Indigenous
Words)
language speakers
*“I got involved in
navigate legal
this job because of
processes
the many people who
speak an Indigenous
language who are
deprived of their
freedom and don’t
have anyone to help
them interpret or
translate documents
or hearings in the
legal processes where
they are”
DO
Challenges:
(Actions
& Behaviors
*Unfair wages for
They Say They Do)
Indigenous
*“I am the
interpreters and
Coordinator of
translators
Interpreters and
*Lack of recognition
Translators of
for Indigenous people
Indigenous
who work as
Languages [at
interpreters and/or
CEPIADET]. I take
translators
care of matters
regarding the
requirements by the
courts and the
management of the
interpreters’
payments”
*Besides interpreting
in the courts, he has
conducted

Field: Legal
Languages: Mixtec of the Noroeste variant,
Spanish
THINK
(Thoughts & Beliefs)

*“I act as a
communication
bridge between the
Mixtec language and
Spanish and vice
versa, so that the
process is understood
by the Indigenous
person”
*“There are still
statewide and other
authorities that do not
dignify Indigenous
interpreters’ wages”
FEEL
(Feelings & Emotions)

*Needed
*Helpful
*Indignant
*Offended
*Disrespected
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Needs
(Use & Usability)

*Dignified wages for
the work of
Indigenous
interpreters and
translators

Needs
(Deeper Meaning)

*Validation for
Indigenous
interpreters and
translators as
professionals
*To be valued

translations with
Indigenous
governmental
institutions, such as
INALI, IAI, and
INAE
Flavio is from Miramar, municipality of Santa María Yucuhiti, district of Tlaxiaco,
Oaxaca. He speaks Mixtec of the Noroeste variant and Spanish. He works as a court interpreter.
He is motivated by helping Indigenous language speakers navigate the legal systems in Oaxaca.
He sees his profession as a “communication bridge.” As the Coordinator of Indigenous
Interpreters and Translators at CEPIADET, he sees unfair wages and lack of professional
recognition the greatest challenges faced by Indigenous court interpreters. Although Flavio feels
helpful and needed by his community, he also feels offended and disrespected by the public
system. His surface-level need is dignified wages for the work of Indigenous interpreters and
translators, and his deeper-level need is validation for Indigenous professionals.
Table 3.9. Misael Cruz Ojeda
User: Misael Cruz Ojeda (Male)
Place of Origin: Mazatlán Villa de Flores,
Oaxaca
SAY
Motivations:
(Quotes & Defining
*To help his people
Words)

*“I have seen much
injustice done to my
Indigenous brothers
and sisters for not
being able speak
Spanish. That is what
mainly motivated me
to become a
professional
interpreter”
*Having only the
function of
communication
bridge “is a challenge
that hurts me

Field: Legal
Languages: Mazatec, Spanish
THINK
(Thoughts & Beliefs)

*“Sometimes the
Indigenous person
confuses the
assistance of an
interpreter with that
of a defense attorney”
*He sees his
function/role as
interpreter as a
communication
bridge but wishes he
could do more than
that
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Needs
(Use & Usability)

*To help his
community
*To use different
strategies to be able
to “deliver a good
interpretation”

personally, and I wish
I could do more for
them”
Challenges:
*The emotional toll
of not being able to
help in more ways
*Untranslatable
concepts

DO
(Actions & Behaviors
They Say They Do)

FEEL
(Feelings & Emotions)

Needs
(Deeper Meaning)

*Needed
*Helpless
*Hurt
*Wounded

*To help his
*“When they ask and
community in more
say, ‘Are you here to
ways than only
help me? Help me,’ I
linguistically
tell them that my only
function is to be the
communication
bridge between the
two parties”
*“At the courts, I
often encounter legal
terms that sometimes
you have to
paraphrase, you have
to pause, and even
indicate to the judge
to explain the legal
terminology in
different words”
Misael is from Mazatlán Villa de Flores, Oaxaca. He speaks Mazatec and Spanish. He

works as a court interpreter. He sees his role as an interpreter as a communication bridge but
wishes he could do more than that because he sees the injustices that happen against his brothers
and sisters for not being able to speak Spanish in Mexico. These injustices are his main
motivation to be an interpreter and translator. Although he feels needed, he also feels helpless
and hurt that he can’t do more for his community. His usability need is to use different strategies
to be able to deliver a good interpretation because there are many legal terms that have to be
explained as they don’t exist in his Indigenous language. His deeper-level need is to help his
community.
Table 3.10. Reina Osorio Santiago
User: Reina Osorio Santiago (Female)
Place of Origin: San Vicente Coatlán,
Oaxaca

Field: Legal
Languages: Zapotec of the Valley, Spanish
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Motivations:
*To help people from
her community who
are incarcerated

SAY
(Quotes & Defining
Words)

THINK
(Thoughts & Beliefs)

*“There are terms
*“There are many
that sometimes are
people, for example,
difficult to explain in
from my community our language”
who are in prison
*She believed that
and, because they
the courts don’t
cannot speak
respect the rights of
Spanish, their process Indigenous people
get delayed and
because of their lack
aren’t carried out as
of knowledge of the
they should”
Spanish language
*“There are many
*“My variant has
who have been
been requested in the
released because
Sierra Sur region, but
sometimes they’re
sometimes they send
wrongly imprisoned, someone from
or their processes
somewhere else, and
aren’t carried out
this is where they
correctly”
don’t get the
linguistic variant that
is actually needed”

Needs
(Use & Usability)

*To receive more
updated practical
training

DO
FEEL
Challenges:
Needs
(Actions
&
Behaviors
(Feelings
& Emotions)
(Deeper Meaning)
*“to take more
They Say They Do)
*Needed
*To help her
updated training to
*“I’ve helped by
*Helpful
community
continue helping
supporting them in
*Frustrated
*Indigenous language
people from my
their hearings, and
variants awareness
community”
based on this, their
*Untranslatable
processes have
concepts: “Many
moved faster”
times, for example,
*“I’ve been doing
they give us a term
this for almost 4 ½
that sometimes we
years. I received my
don’t understand.
credentials in 2014
Although we know
and have been
the theory, there are
working since then”
terms that are
difficult to explain in
our language”
Reina is from San Vicente Coatlán, Oaxaca. She speaks Zapotec del Valle (of the Valley

of Oaxaca) and Spanish. She has worked as a court interpreter for almost four years. She is
motivated by helping people from her community who are incarcerated. She would like to take
more up-to-date courses to learn more strategies to be able to explain concepts that she doesn’t
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understand. She feels needed but also frustrated with the lack of awareness about Indigenous
variants. Her usability need is to receive more updated practical training, and her deeper-level
needs include to help her community and to create awareness about Indigenous language
variants.
Table 3.11. Guadalupe Merino Martínez
User: Guadalupe Merino Martínez (Male)
Place of Origin: San Juan Copala, of the
municipality of Santiago Juxtlahuaca, Oaxaca
SAY
Motivations:
(Quotes
& Defining
*He became an
Words)
interpreter to help his
*“Before the
mom in doctor’s
conquest, before the
appointments when
invasion, Mexico was
he was in middle
also an independent
school
nation, in which each
Indigenous
community […] had
its own traditions, its
own language”
*“In the community
from where I come,
all speak the Triqui
language. Very few
people speak
Spanish”
DO
Challenges:
(Actions
& Behaviors
*Lack of respect for
They Say They Do)
Indigenous
*“I was given an
communities
internship to work as
*Lack of awareness
a translator for
about Indigenous
different institutions.
cultures
But back then there
was no payment
given for translating,
it was more of a
social service, and the
foundation Telmex
gave me a
scholarship to

Field: Medical, Legal
Languages: Triqui of the San Juan Copala
variant, Spanish
THINK
Needs
(Thoughts & Beliefs)

(Use & Usability)

*He believes that
each community in
Mexico is its own
nation and that “like
we respect other
nations, the Mexican
nations must be
respected”
*“Just like the French
Peoples and the
German Peoples, in
Mexico there are
Mayan Peoples and
Aztec Peoples”
FEEL
(Feelings & Emotions)

*Helpful
*Invisible
*Disrespected
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Needs
(Deeper Meaning)

*To promote
awareness about the
various Indigenous
communities and
languages in Mexico
*To help his
community

continue my studies
[…] in the year 2002”
*“[when in middle
school] because I
translated for my
mom, the doctor
called me to translate
for other patients who
didn’t speak Spanish”
Guadalupe is from San Juan Copala, of the municipality of Santiago Juxtlahuaca,
Oaxaca. He speaks Triqui of the San Juan Copala variant and Spanish. He became a medical
interpreter when he was only a child to help his mom in doctor’s appointments. After that, the
doctor asked him to help with other Triqui patients because very few people in his community
speak Spanish. As an Indigenous teen, he was given a scholarship to study translation and
interpretation. He has worked as an interpreter and translator for the medical and the legal fields
for over 18 years. He believes that Native Peoples should be respected in the same way we
respect “the French Peoples and the German Peoples.” He sees the lack of respect for Indigenous
communities and the lack of awareness about Indigenous cultures the main challenges in his
profession. He feels helpful but also invisible and disrespected by the public systems. His needs
are at the deeper level, which include the need to promote awareness about Indigenous cultures
and languages and the need to help his community.
Table 3.12. Sarah Huaman Jullini
User: Sarah Huaman Jullini (female)
Place of Origin: Apurímac, Peru
SAY
Motivations:
(Quotes
& Defining
*“The need I’ve seen
Words)
in my Indigenous
*“What has touched
communities”
my heart, my soul
profoundly, is that
I’m an Indigenous
woman born in an
Indigenous
community, and I’ve

Field: legal, medical, educational
Languages: Quechua, Spanish
THINK
Needs
(Thoughts & Beliefs)

*She believes that
there are certain
protocols in the
public sector that
need to be followed
that are intimidating
for Indigenous
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(Use & Usability)

*Court protocols that
are more attuned with
Indigenous beliefs (or
at least sensitive to
their ideas)

Challenges:
*Court protocols
*Indigenous rights
violations

seen firsthand the
need with my own
family, my
grandmother in
particular”
*She has interpreted
for “the National
Police, where many
rights of [her]
community members
are violated”

people, like taking
oaths
*She believes that
Indigenous rights are
often violated

DO
(Actions & Behaviors
They Say They Do)

FEEL
(Feelings & Emotions)

*“I’m a teacher by
profession. I teach in
both my mother
tongue and Spanish.
That’s how I began
working toward the
visibility and the
empowerment of
using our mother
tongues in public and
private spaces”
*“My grandfather
died, and my
grandmother was
involved in a legal
process […] My
grandmother only
spoke Quechua […]
Every time she went
to court, no one
understood her […] I
was 8 years old when
my grandmother told
me, ‘let’s go, you’ll
accompany me’”
*“I had to interpret
from my grandmother
to the judge and also
from the public
defendant to my
grandmother. In the
midst of this
dilemma, I

*helpful
*needed
*violated
*undervalued
*hurt
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Needs
(Deeper Meaning)

*To advocate for the
linguistic rights of
her community
*Visibility for
Indigenous beliefs
and customs

understood that there
was an oath involved
too, which was
intimidating”
* “They said, ‘you
have to tell the truth
of what she is saying,
and only that’”
Sarah is from Apurímac, Peru. She speaks Quechua and Spanish. She is an Indigenous
educator, interpreter, and translator. When she was a child, her grandfather died, and she had to
help her grandmother navigate the legal process. As an Indigenous young girl, she felt
intimidated by the protocols of the court system in Peru. She now works in the legal, medical,
and educational fields. Sarah believes that there are protocols in the public sector that are
intimidating for Indigenous people. She also believes that Indigenous rights are often violated.
Although she feels needed by her community, she also feels undervalued and hurt by the public
systems. She feels that her Indigenous rights are constantly being violated. Her usability need is
to work in public systems with protocols that are more attuned with Indigenous beliefs,
particularly court protocols. Her deeper-level needs include to advocate for the linguistic rights
of her community and to advocate for the visibility of Indigenous beliefs and customs.
Summary
While we can never truly experience the realities of Indigenous interpreters and
translators, empathy can help build bridges of understanding to better consider what is
meaningful to them. Understand the backgrounds of Indigenous interpreters and translators is
crucial to yield empathy. To this end, analyzing interviews through User Empathy Maps (Wible,
2020) allowed us to learn about their challenges and motivations. It also gave us a clear view to
what they think, do, and feel in order to identify their needs. To continue to explore translation
and interpretation from the lens of Indigenous professionals, Chapter 4 provides a detailed
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analysis of Indigenous interpreters and translators testimonios in order to identify the specific
issues with which they grapple.
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CHAPTER 4: DEFINING THE ISSUES
Testimonios as A UX Method
In theory, a design thinking process provides a framework with clear steps delineated in
the order we imagine them. In practice, however, as most UX practitioners know, these steps are
cyclical because they occur and reoccur as participants bring to light issues and ideas as they
articulate them, motivated by the dialogue of and with other participants. Such was the case of
the conversations that took place in the roundtable I moderated. Most participants interweaved
their personal accounts (which defined the issues) with strategies they have used to counteract
injustices toward Indigenous languages (which propelled ideas to solve the issues). I analyze
these personal accounts as testimonios.
Testimonios is a powerful research method that has been sidelined by UX researchers,
perhaps because it is a method that did not originate in the Western traditions, and thus is
perceived as subjective and unreliable. Using testimonios in UX research can help us analyze
complex matters from a user’s collective perspective. Testimonios differ from interviews in
several ways. Instead of the researcher asking one question at a time, as in the case of interviews,
testimonios draw on dialogue that seeks to understand the perspective of a group of people. It is a
research method that can be particularly important when working with underrepresented groups.
In the case of a design thinking process, testimonios are even more valuable because participants
are dialogically interacting with one another.
For example, after Erika, one of the participants in the roundtable, talked about her
experience as a coordinator of a youth group that provides interpreting services during court
hearings in exchange for the university’s required social service hours and a stipend, other
participants partook in the conversation:
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Guadalupe O.: I have a question, where are you all located? Are you in the Public
Defender’s Office of Mestizos, or do you have a separate space? I’m asking because you
talked about the Defender’s Office, are you in a Public Defender’s Office?
Erika: No, actually, the trainings we get are done in the facilities of the university. We
borrow them. There are many of us, 45, but sometimes other people who are not in the
program show up. We’ve had up to 60 people, and we wouldn’t fit in the Public
Defender’s Office; therefore, we ask the university for their biggest classroom.
Anayeli: The cartoons that you say that are directed to children, are they already
translated to their mother tongue?
Erika: We have only two videos that have been translated because a permit is needed,
and we only have the permit for two videos. We are barely in the process of applying for
permits so that more videos can be translated to more languages.
Soraya: And have you all thought of making videos related to your own culture, like
myths? Let’s say, in a way of contributing to the language and to also strengthen your
own perspectives, your own stories. I don’t know if you’ve thought of that.
Erika: We haven’t thought of that idea, but now that you mention it, yes of course we’ll
take it into consideration.
As seen in this example, the dialogical aspect of testimonios helps untangling complex
issues by peeling its layers through dialogue instead of working within the constraints of an
interview. In this case, Erika had previously shared that the group she coordinates is also
committed to promoting Indigenous cultures and languages with children through the translation
of video cartoons. Anayeli asked Erika for more details because Anayeli is involved with a youth
group that translates children’s books into her P’urhepecha language (I talk more about her
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project in Chapter 6). Guadalupe is more interested in knowing about the place Erika’s group
works from because Guadalupe also coordinates a group of Indigenous court interpreters in her
community in the state of Chihuahua (see Table 4.5). Soraya is a non-Indigenous linguist from
Peru who has been involved in Indigenous activism through translation projects (see Table 4.4);
therefore, she wonders if Erika and her group can benefit from creating videos using culturally
relevant content.
Furthermore, it should be noted that not all participants in this roundtable self-identified
as Indigenous, such as the case of Soraya. It should also be noted that not all participants shared
testimonios, and I was not able to record the participations of all those who did share a
testimonio, such as the case of Anayeli.
To clarify, my understanding of testimonios draws on the following characteristics:
•

Testimonios have a dialogical tone, similar to the huehuehtlahtolli dialogues of ancient
Nahua philosophers (León-Portilla, 1991)

•

They contain a personal narrative that construct and reconstruct a lived experience (Mora,
2007)

•

They embody a collective experience (Benmayor, 2012)

•

Testimonios urge civic engagement to produce social change (Rivera, 2020b)

•

Many testimonios involve the act of desahogarse as a cathartic act of releasing distressful
sentiments (Rivera, 2020b)

Testimonios, as Linda Tuhiwai Smith (2012) asserts, is a method often used in Latin
American contexts and/or by Latin American scholars to convey the “collective memory” of an
oppressed group in order to make sense “of histories, of voices and representation, and of the
political narrative of oppression” (p. 145). Further, because testimonios is an Indigenous
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practice, when using testimonios in research with Indigenous communities, it prompts us to
evaluate the information in Indigenous terms (Rivera Cusicanqui, 1987). Clearly, this research
method has a lot to offer to UX designers who look for an even deeper understandings of
complex issues from the perspectives of Indigenous users using Indigenous research practices.
Dialogue and Desahogo as Indigenous Practices
While dialogue and desahogo are often part of testimonios, each of these practices holds
crucial significance on their own. Each of them can and should be also analyzed as independent
practices that can help us conduct more meaningful research and also create better experiences
for Indigenous interpreters.
Dialogue
Throughout the interactions in the roundtable I moderated, dialogue became a clear tool
used by the participants to analyze the complex situations with which they grapple. Nonetheless,
dialogue is also a practice that some Indigenous interpreters use during interpretating events. As
explained by Andy during his interview (see Chapter 3, Table 3.5), it is important to engage in
dialogical conversations with the person for whom they are interpreting because there are many
Western concepts that do not exist in Indigenous languages:
You try to speak with him, not so much to explain certain circumstances but to chat with
him, so that you can make him understand the circumstances. […] An Indigenous person
cannot comprehend the concept of “summary proceeding,” then you explain, “it is the
process or the way,” but because I won’t be able to explain the concept of “process”
either, “it is the way in which they will help you if you accept that you committed a
crime,” then again I won’t be able to say “crime,” “that you committed an action against
justice, a bad action,” you tell him, “and if you accept your responsibility, the judge will
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give you the minimum sentence.” You won’t be able to explain “minimum” either, so
you say, “the least they can.”
Dialogue during research interactions, as shown in the last section, and during
interpreting events, as demonstrated by Andy, is what Rivera Cusicanqui (1987) calls an
“exercise of collective misalignment” that delinks the parties involved in an oral interaction from
their power-powerless relationship. Translation and Interpreting Studies scholarship in recent
decades has also advocated for more dialogical interpreting practices. Wadensjö (2012) argues
that an interpreting event that co-construct meaning between speaker and hearer(s) through
dialogue is more equitable because even a stoic poise on behalf on the interpreter can be
perceived as a position that favors the public institution. Inghillery (2014) also understands
interpreting as a “living dialogue” that forms and transforms information. Unfortunately, not all
Indigenous interpreters are able to use their dialogical practices because they continue to be
expected to remain stoic in order to demonstrate their neutrality to the public institution. And
yet, as Slack et al. argue, interpreters and translators as technical communicators “can never be
transparent” because “by virtue of the nature of language, then, must add, subtract, select, and
change meaning” (p. 24). Dialogue not only helps negotiate meaning in oral interactions. It helps
balance the relationships of power in both research practices and interpreting events.
Desahogo
As narratives, testimonios have an arc that begins with a personal experience that links a
collective struggle resulting from a system of oppression (Rivera, 2020b). Many testimonio
narratives climax in a cathartic restorative desahogo that yields new possibilities to bring about
social change (Rivera, 2020b). Whereas the testimonios shared during the roundtable exhibited
similar narrative arcs, each individual testimonio was unique in the way the elements were
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displayed. Some centered their testimonios on the collective struggle, some on the exploration of
new possibilities, and some on the political activism that civic engagement carries.
Remarkably, as a group, the interactions during the roundtable produced a collective
metatestimonio where the group built from one conversation after another until reaching a point
of a collective desahogo that yielded the conscious feeling of “enough is enough” of the group.
The cathartic point of the metatestimonio was clearly reached during the morning of the second
day of the event, right after most participants had shared their testimonios and right before we
were scheduled to collectively create a list of strategies that could alleviate some of the issues
faced by Indigenous interpreters and translators. At that point, María expressed her discontent
with the systems and proposes to act upon the written laws that have been created to protect
Indigenous linguistic rights (see Table 4.6):
I believe that we, as actors, must demand more from wherever we are, in Chihuahua or in
Oaxaca. It is by acting, in any way, and by demanding what has already been written that
we’ll get results […] Let’s begin by asking for a dignified wage […] There’s the General
Law of Linguistic Rights, why not use it to demand a budget for the payment of
Indigenous interpreters and translators? I believe that we must continue to fight from our
own trenches to implement and fulfil what has already been written.
María’s desahogo gives us a clear glimpse into the role of Indigenous interpreters and
translators beyond authors (Slack et al., 1993) and even beyond advocates (Jones, 2016). As
technical communicators, Indigenous interpreters and translators are also actors with agency.
Bruno Latour’s (2005) Actor-Network Theory (ANT) points us in that direction. Latour claims
that human and nonhuman actors construct information in an in-flux social network by
interacting with one another. While ANT provides a framework for understanding these
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relationships, it is important to point out that Indigenous communities have always recognized
the relationships between human and non-human actors. As Shawn Wilson (2008) asserts, an
Indigenous ontology is made up by different sets of relationships, and “an object or thing is not
as important as one’s relationships to it” (p.73). In this case, María’s assertion is a clear example
of this material-semiotic relationship. She needs the abstract concept of the written law to act, to
transform her desahogo into new possibilities that can bring social change.
The idea of an oral desahogo is also present in Indigenous interpreting events, and it is
often the cause of additional emotional stress. During the roundtable, Flavio explained that when
Indigenous interpreters arrive at a court hearing, they are often greeted with a desahogo by the
Indigenous person for whom they are to interpret. However, the courts expect that Indigenous
interpreters refrain from any interaction with the Indigenous defendant, or with the Indigenous
victim, beyond the interpretation. Like Flavio, Misael believes that Indigenous court interpreters
should be allowed to have a previous meeting with the person for whom they are interpreting to
better manage the emotional distress:
Typically, in our Indigenous communities, there is a local authority. Members of this
authority speak your language, understand your customs and your traditions, because
they are from the same community. But when an Indigenous brother comes to a court
hearing facilitated by the state government, instead of feeling confident, he feels scared,
terrified, and no matter how much he may want to express what he agrees with or
disagrees with, he won’t do it. Why? Because of the space he’s in and the people he’s
surrounded by. First, this Indigenous brother will face a judge, a public defendant, and
then the prosecutor. For this reason, we as interpreters should have the opportunity to
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have a short briefing with the defendant before the hearing starts. (CEPIADET, 2019, p.
28)
These situations not only happen in court settings, as Salustia implied during her interview.
During interpreting events, medical personnel do not understand emotional desahogos in public
spaces (see Chapter 3, Table 3.2):
The party for whom you are interpreting doesn’t know your culture. They begin to
question, and they begin to offend. Because they don’t know our culture, they think that
we are acting, but in reality, they don’t know our culture.
Regrettably, as Misael points out, there are legal consequences for an interpreter who goes
beyond interpretation: “They always tell us, ‘do your job right, interpret correctly, or else you are
committing fraud’” (CEPIADET, 2019, p. 29).
Allowing a desahogo briefing before an interpreting event provides the interpreter with
the context needed to perform a better interpretation as it releases some of the emotional burden
upfront. During the roundtable, Flavio explained that not having a contextual background of the
situation provokes tensions that, although cannot be avoided, can at least be mitigated (see Table
4.3):
Imagine the tension, when we go to a hearing and the crime is rape, and there is a tabu
about these crimes in our Indigenous communities. I cannot interpret for a woman who
was raped because the one who raped her was a man, and I am a man. This is an example
of the contextual issues we have to consider.
Without a contextual background, as Paola Ruiz Martínez points out, it is not possible to
know the rhetorical situation of a technical interpretations and/or translation (CEPIADET, 2019).
An interpreter, as a technical communicator, must know the purpose, the audience, and the
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context of the situation to be able to localize an interpretation, hence the importance of both
dialogue and desahogo in Indigenous interpreting events.
Mapping Testimonios
To analyze the experiences and the strategies presented by the participants in their
testimonios, I crafted a table similar to the User Empathy Maps proposed by Scott Wible (2020).
In this table, which I call Testimonio Map, I map the individual and/or collective pain points—
specific problems experienced by the users (Stanford d.school, 2020), the civic engagement
activities in which the users have participated, and the outcomes resulted from these civic
engagements, all with the purpose of identifying the major issues they face. The pain points yield
information that define the problems faced by Indigenous interpreters and translators while the
civic engagement activities and outcomes yield ideas that can be used to address their needs. It
should be noted that not all participants in the roundtable identified themselves as Indigenous
people, and thus some testimonios were presented from a non-Indigenous viewpoint, such as the
case of the two academics who joined the conversations in this roundtable. Also, it is worth
noting that there was a total of twelve participants in the roundtable I moderated, but not all
participants shared testimonios. Therefore, I only analyze the contributions of those who shared
their personal experiences. I map the testimonios using a combination of direct and indirect
quotations from the conversations recorded.
To identify and synthesize themes, I used the sticky note strategy as with the interviews.
Although this approach may seem simplistic, it is a process that allows design thinkers to center
their attention on the process of the possibilities rather than on the outcome of the decision
making, as pointed out by Scott Wible (2020). Therefore, before typing the testimonio maps, I
wrote the different themes that each one of the participants discussed. This allowed me to easily
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move the information in order to organize it accordantly. First, I assembled all the issues in a
collective testimonio map, as seen in Figure 4.4. Then, I organized the information in each sticky
note by themes. From there, I was able to synthesize the testimonios shared by the participants
during the roundtable discussions.

Figure 4.1. Individual Testimonios 1-4
Figure 4.1 shows the Individual Testimonio Maps of Misael from Erika from Mexico,
Ramiro from Mexico, Flavio from Mexico, and Soraya from Peru. To easily manipulate the
information, I only used the right side of the Testimonio Maps (Issues, Ideas Tested, and
Implications) as there was not enough room in one paper to add all the information given in the
pain points section. However, I do have complete individual Testimonio Maps with the full pain
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points and with the transcription of each sticky note in individual tables shown below (see Tables
4.1 to 4.4).

Figure 4.2. Individual Testimonios 4-8
Figure 4.2 shows the Individual Testimonio Maps of Guadalupe Olguin from Mexico,
María from Mexico, Carmen from Peru, and Vanessa from the United States. As shown also in
Figure 4.1, I only used the right side of the Testimonio Maps (Issues, Ideas Tested, and
Implications) as there was not enough room in one paper to add all the information given in the
pain points section. However, I do have complete individual Testimonio Maps with the full pain
points and with the transcription of each sticky note in individual tables shown below (see Tables
4.5 to 4.8).
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Figure 4.3. Individual Testimonio 9
Figure 4.3 shows the Individual Testimonio Map of Anabel from the United States. I also
only used the right side of the Testimonio Maps (Issues, Ideas Tested, and Implications) as there
was not enough room in one paper to add all the information given in the pain points section.
However, I do have Anabel’s complete individual Testimonio Map with the full pain points and
with the transcription of each sticky note in her individual table shown below (see Table 4.9).
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Figure 4.4. Collective Testimonio Map
As in the case of the Collective User Empathy Map shown in Chapter 3, Figure 4.4 shows
how I collected in categories all the information given by the Indigenous interpreters and
translators who shared testimonios. Each category mimicked the sections on the right side of the
Testimonio Maps: Issues Identified, Ideas Tested, and Implications of the civic engagement
activities in which the participants have participated. Because I had placed the information in
sticky notes (with the name of each participants inside of each sticky note), this task was easy to
do. It should be noted that, as in the interviews, the color of the sticky notes bears no relation to
the way in which I conducted my research. I used the colors of sticky notes available to me.
Once all the information was placed together by categories, it was also easy to identify themes
within each category. And, as in the case of the interviews, because each sticky note had the
name of the participant who provided that particular information, it became easy to identify who
said what during the synthesizing chapter.
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Testimonio Maps
To identify themes in each testimonio map, I organized the ideas of each testimonio by
themes and not necessarily in the order of the narrative arc as it was shared by the participants. I
then typed the individual testimonio maps to keep track of each one digitally, as seen in Tables
4.1 through 4.9. Whereas most of the pain points and the civic engagements on the left of the
testimonio maps are collections of direct quotes arranged by themes, the issues identified, the
ideas tested, and the implications are my interpretations of the participants’ direct quotes. As
with the User Empathy Maps, I provide a summary of each testimonio on the bottom of each
Testimonio Map.
Table 4.1. Erika Hernández Cuevas
Name: Erika Hernández Cuevas

Indigenous Interpreter: Yes

Place of Origin: State of Oaxaca

Languages: Zapotec del Valle and Spanish

Field: Legal and educational field. She is the coordinator of the Intercultural Promoters and
Interpreters program, which prepare Indigenous university students to provide interpreting
services during court hearings in exchange for the university’s required social service hours
and a stipend.
Pain Points:
Issues Identified:
Lack of Awareness
*Marginalization of
*“During the visits to the reintegration centers, we realized that
Indigenous languages
people didn’t come to us, not because they didn’t want to but
because there was no communication bridge because, well, if you
*Lack of awareness
can’t even defend yourself in Spanish little less speaking an
about Indigenous
[Indigenous] language.”
language rights
*“To promote awareness about Indigenous topics in the Public
Defender’s Office, we had to conduct a search of statistical
*Decline of
information about the people we were servicing.”
Indigenous languages
*“We know that there are 11 linguistic groups and a total of 68
use
indigenous languages. In Oaxaca there are 16 alive languages, from
where 178 variants derive. As a result, there are in Oaxaca
approximately 1,205,000 people who speak an Indigenous language,
representing about 35% of the Oaxacan population.”
*“We know that of the 70,000 cases in the Public Defender’s Office,
30,000 concern Indigenous people exclusively. We also know that
the Public Defender’s Office legally represents 98% of Indigenous
92

people who are deprived of their freedom in different reintegration
centers in the entire state, which are 13 in total.”
Civic Engagement:
*“To promote awareness about Indigenous topics in the Public
Defender’s Office, we had to conduct a search of statistical
information about the people we were servicing. Today we know
that of the 70,000 cases in the Public Defender’s Office, 30,000
concern Indigenous people exclusively. We also know that the
Public Defender’s Office legally represents 98% of Indigenous
people who are deprived of their freedom in different reintegration
centers in the entire state.”
*“We broadcasted our services through videos, videos that were
published in the Facebook page of the Public Defender’s Office in
16 different languages, that is 16 variants.”
*“we took interpreters to the correctional hearings to guarantee the
linguistic rights of these people.”
*CEPIADET and the Public Defender’s Office “provided a
theoretical and practical training on topics of Indigenous Peoples
human rights, the characteristics of intercultural promoters,
translation and interpreting techniques, and topics about the criminal
justice system. With this training, interpreters and translators
strengthened their abilities, skills, and aptitudes, so they could assist
us in helping people.”
*Intercultural promoters and interpreters “also supported us with the
translation of texts related to access to justice, and everything that
had to do with the rights of incarcerated people and Indigenous
people.”
*“For the next trainings, there’s going to be a project where they
have to go to their communities. Well, we are proposing that they
show cartoons, for example, Bugs Bunny from Warner Bros. I have
an example in my cell phone where the audio has been replaced with
a Zapotec language. This is one of the ideas we have for these young
interpreters and translators to show in their communities to continue
to revitalize [Indigenous languages] even more […] We have only
two videos that have been translated because a permit is needed, and
we only have the permit for two videos. We are barely in the process
of applying for permits so that more videos can be translated to
more languages.”
Outcomes:
*“Thanks to this visibility, the Public Defender’s Office was
motivated to give priority to hire bilingual defenders so that there
could be a better communication among incarcerated Indigenous
people.”
*“This, as I mentioned, betters the interaction among incarcerated
people and allow us to fulfill our [school’s] social service
requirement one hundred percent.”
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Ideas Tested:
*Using statistical
information to create
awareness
*A project that
involves Indigenous
college students to
interpret at court
hearings and to
promote awareness
about Indigenous
cultures.
*Language
revitalization video
projects

Implications:
*Encouraged the
Public Defender’s
Office to hire
Indigenous defenders
*Improved
communication with

*“We have now 45 young people taking our trainings.”
*“These young people in our program are paid $3600 Mexican
pesos each month.”

incarcerated
Indigenous people

*Helped Indigenous
students fulfill an
academic requirement,
gave them an
opportunity to acquire
working experience,
and allowed them to
fulfill their social
commitment with their
Indigenous
communities
Erika is originally from the state of Oaxaca. She peaks Zapotec del Valle (of the Valley)
and Spanish. She is the coordinator of the Intercultural Promoters and Interpreters program, an
initiative that trains Indigenous college students to provide interpreting services during court
hearings in exchange for social service hours and a stipend. Erika points out that Indigenous
people who find themselves involved in the court systems in Oaxaca distrust the system and the
people they encounter. Statistical information has helped her group to create awareness about the
current situation of Indigenous languages in the legal field. She highlights that the state of
Oaxaca houses 178 Indigenous variants and that about 35% of the Oaxacan population speaks an
Indigenous language. Of the 70,000 cases in the Public Defender’s Office in Oaxaca, 30,000
concern Indigenous people, she says. Although most public defenders don’t speak an Indigenous
language, they represent 98% of all Indigenous defendants. The issues identified in Erika’s
testimonio include discrimination, marginalization of Indigenous languages, lack of awareness
about Indigenous language rights, and a rapid decline on the use of Indigenous languages. Her
civic engagement yielded ideas, such as using statistical information to create awareness, a
project that involves Indigenous college students to interpret at court hearings and to promote
awareness about Indigenous cultures, and language revitalization video projects. The ideas she
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proposes have encouraged the Public Defender’s Office to hire more Indigenous defenders,
improved communication with incarcerated Indigenous people, and helped Indigenous students
fulfill an academic requirement, gain working experience, and fulfill their social commitment
with their Indigenous communities.
Table 4.2. Ramiro González Cruz
User: Ramiro González Cruz

Indigenous Interpreter: Yes

Place of Origin: Miahuatlán de Porfirio
Languages: Zapotec of the Sierra Sur and
Díaz, Oaxaca
Spanish
Field: Legal and educational field. He is a university student and a member of the
Intercultural Promoters and Interpreters program. He studies Engineering and Development in
Business Innovation.
Pain Points:
Issues Identified:
Discrimination
*Professionalization of
*“Most of the town, about 90%, speak an Indigenous language,
Indigenous interpreters
Zapotec. Adults suffer discrimination when they move to the city or and translators
when they work here and there.”
*“When I was at school, I was embarrassed to speak it.”
*Discrimination
*“I got interested because the majority of the men in my town leave
to the East or West Coast of the United States.”
*Lack of awareness
Lack of Awareness about Indigenous Language
about Indigenous
*“There are many people who have encountered violence and
language rights
discrimination and have been incarcerated. And these are people
who cannot speak Spanish perfectly, and their situation becomes
*Decline of
more difficult.”
Indigenous languages
Decline of Indigenous Languages
use
*He teaches Zapotec to the kids in his community. “These are kids
who are learning Spanish and are letting go of their Indigenous
*Marginalization of
language.”
Indigenous languages
*“Nowadays in my community the majority are losing [the
language], more so the kids, because their parents are teaching them
Spanish, because of the same reason, parents don’t want their kids to
suffer embarrassments or discrimination by other kids whose first
language is Spanish when they arrived at the city.”
Professionalization
*“We’re seeking training in all aspects of legal proceedings,
specifically to address all the challenges that may overwhelm the
interpreter.”
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Civic Engagement:
*“One day, I met a professor who also spoke an Indigenous
language, Zapotec, but a different variant. She said, “I have a friend
who is launching a campaign, the “Choose Wisely” campaign,
which was launched by SEDESOH [Secretaría de Desarrollo Social
y Humano] from here Oaxaca. She asked if I could help translate my
language so that the campaign could be launched statewide, and
people could really listen what we are trying to communicate.”
*“Since then, I became interested in translating and in knowing my
language because I was embarrassed before.”
*“When the campaign was over, I learned about the program by the
Public Defender’s Office in Oaxaca. I saw the information in
Facebook, and I said, “I’ll register in this program and let’s see what
happens.” This is the reason why now I am one of the students in the
Indigenous translators group.”
*“The Secretaría de Pueblos Indígenas y Afroamericanos launched a
scholarship for young Indigenous people who are attending
university. I was also benefitted from this program. In this program,
we have to create a project to rescue and strengthen our Indigenous
languages. My proposal consisted of visiting my community on
Saturdays, for at least two to three hours, to teach kids who are in
fifth and sixth grade […] I talk about my Indigenous language and
teach them to speak it, and to write it, so that they can continue to
preserve the language.”

Ideas Tested:
*Participated in
government and NGOs
initiatives geared
toward Indigenous
students

Outcomes:
*“Now I am proud of my Zapotec language, from the Sierra Sur of
Oaxaca, of Miahuatlán de Porfirio Díaz.”
*“My experience with the Public Defender’s Office has been very
interesting because there are lots of us. We initiated an enormous
group, and it is nice to see that we all care about our Indigenous
languages.”

Implications:
*Promoted
empowerment of
Indigenous language
speakers

*Is part of the
Intercultural Promoters
project
*Participates in
language revitalization
projects

*Built community
*Helped Indigenous
students fulfill an
academic requirement,
gave them an
opportunity to acquire
working experience,
and allowed them to
fulfill their social
commitment with their
Indigenous
communities
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Ramiro is from Miahuatlán de Porfirio Díaz, Oaxaca. He speaks Zapotec of the Sierra Sur
and Spanish. He is an engineering student who participates in various initiatives as an
intercultural promoter and as an interpreter. In his testimonio, he points out that although most
people in his town only speak Zapotec, children are losing the language because their parents
teach them Spanish in an effort to save them from embarrassment and discrimination for being
Indigenous. He also points out that most men emigrate to the United States. He seeks out more
training to address the many challenges that overwhelm Indigenous interpreters. The issues
identified by his testimonio include the professionalization of Indigenous interpreters and
translators, discrimination, lack of awareness about Indigenous language rights, marginalization
of Indigenous languages, and the decline of Indigenous languages use. His civic engagement
yielded the idea of participating in initiatives geared toward students offered by NGOs, the
government, and his university to promote cultural awareness and to revitalize Indigenous
languages. These initiatives have instilled empowerment among Indigenous language speakers,
build community, and have helped Indigenous students fulfill an academic requirement while
given them the opportunity to acquire working experience and to fulfill their social commitment
with their Indigenous communities.
Table 4.3. Flavio Vásquez López
User: Flavio Vásquez López

Indigenous: Yes

Place of Origin: Miramar, municipality of
Languages: Mixteco del Noroeste and
Santa María Yucuhiti, district of Tlaxiaco,
Spanish
Oaxaca
Field: Legal. He is the coordinator of interpreters and translators of Indigenous languages at
the Centro Profesional Indígena de Asesoría, Defensa, y Traducción (CEPIADET).
Pain Points:
Issues Identified:
Government Policies
*Professionalization of
*“The Public Defender’s Office of Oaxaca belongs to the state
Indigenous interpreters
government. They have their own defenders, and some of them
and translators
speak Indigenous languages. They have their own office in Ciudad
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Judicial, how it’s called, but they are defenders who belong to the
state government […] It is very important what the Defender’s
Office is doing. Not all incoming governments have that
perspective, and sometimes they abandon Indigenous topics.”
Professionalization
*“We can send interpreters to a court hearing, but if this person is
not translating well in the context, or if an interpreter doesn’t know
the technique or the topic, especially now that all is done orally, then
it creates confusion […] And now that the federal courts are paying
interpreters, we worry about the quality of the interpretation.”
*“In Mexico, there are certified interpreters, accredited interpreters,
and practical interpreters. The majority of CEPIADET’s interpreters
are either accredited or practical. We only have one certified
interpreter. These are our main issues, because in Oaxaca, as far as I
know, there are only nine interpreters certified. Imagine, from the
176 variants spoken in Oaxaca, only nine interpreters are fully
certified. The requirements by the judges are to first look for
certified interpreters, then, if there are none, look for an accredited
one, then if not for a practical interpreter.”
*“We all believe that becoming a certified interpreter is important,
but we have to see the other side of the issue. The only ones who
certify at a national level are INALI [Instituto Nacional de Lenguas
Indígenas] and CONOCER [Consejo Nacional de Normalización y
Certificaión de Competencias Laborales] They certified interpreters
in the years 2008, 2010, 2012, and 2014. And we ask where the
interpreters that were certified in the year 2008 are. There is a
register, the PANITLI, which is the Padrón Nacional de Intérpretes
y Traductores en Lenguas Indígenas, but that doesn’t guarantee you
a job or payment.”
*“We conducted a research in 2010, and we found out that these
certified interpreters, after being certified, never went to a hearing.
Maybe it was because their linguistic variant wasn’t required, or
maybe another reason, but the issue is that no one followed up to
ensure they continue to receive training and updates. I believe that it
is not only important to certify Indigenous interpreters and
translators but also there has to be a follow up in the form of
trainings, alignment courses, and evaluations on behalf of the
institution that provided the certification.”
*“Who wouldn’t want a certification? But not if they leave you
alone in the journey without a continued training and evaluation.
Practicums are needed, but you also have to know the interpreting
techniques, like paraphrasing and emotional control.”
*“Imagine the tension, when we go to a hearing and the crime is
rape, and there is a tabu about these crimes in our Indigenous
communities. I cannot interpret for a woman who was raped because
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*Professional follow
up and update
*Government support
*Unsteady local
government policies
*Government budget
for Indigenous
interpreters and
translators
*Breach of payment
agreements on behalf
of government
officials
*Lack of awareness
about Indigenous
cultures
*Lack of awareness
about Indigenous
language rights
*Low and irregular
wages for Indigenous
interpreters and
translators

the one who raped her was a man, and I am a man. This is an
example of the contextual issues we have to consider.”
*“We have hard data that many times practical interpreters do a
much better job than the certified ones. However, we must create
awareness about this with public officials because they always want
certified interpreters.”
Wages
*“the federal court in Oaxaca pays $1,800 Mexican pesos per
hearing, up to 3 hours, and sometimes they pay for travel expenses.
[…] The common courts pay only $400 Mexican pesos per hearing
and that includes travel expenses […] Imagine the expenses of an
interpreter who comes from Coixtlahuaca to Salina Cruz. From
Coixtlahuaca to Oaxaca City you have to spend about $200 pesos.
From there, you have to take a car to Salina Cruz, which are another
$120 pesos. That’s a total of $320 pesos, but that is just one way,
and that is only transportation, and it doesn’t include food and
lodging, then it is not enough. […] And if the interpreter who made
the commitment to attend doesn’t show up, then this interpreter is
fined.”
*“If they call you to tell you, ‘you have a hearing tomorrow,’ and
you are in the Mixteca region, and you have to be in the Istmo
region, who guarantees your expenses? Interpreters don’t go to
hearings when no one takes care of their expenses.”
*“Sometimes the courts don’t want to pay interpreters at the end of
the hearing nor they want to give them the paper that proves that
they attended the hearing […] Then, they owe money to many
interpreters. They owe to interpreters from CEPIADET and to others
who work independently, who have told me that the courts owe
them money since 2017 or 2018.”
*“We have also done translations for the electoral court of the state
of Oaxaca on narratives based on the Indigenous system of ‘customs
and traditions.’ In this case, the translator doesn’t have to travel, you
send the work via e-mail. The INPI pays $200 Mexican pesos per
sheet. The INALI pays between $350 and $400 pesos per sheet, but
the federal electoral court pays $800 pesos per sheet. […] There are
translators who know about these different rates and always ask to
be paid $800 Mexican pesos.”
*“The government is supposed to guarantee the payment of
interpreters and translators. But sometimes we receive family
members from someone detained in the courts, or someone involved
in a court hearing, who say, ‘It’s urgent that I have interpreter for
my hearing, so that the process continues, and, if needed, I pay for
the interpreter.’ ‘But this is not your responsibility,’ I say, ‘the
government is supposed to look for the interpreter and to pay for the
service.’”
Awareness of Indigenous Language Rights
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*“There are many laws in Mexico that address Indigenous language
rights and the right to have an interpreter in legal procedures, like
the Federal Law of Linguistic Rights of Indigenous Peoples, articles
9 and 10, the second article of the Mexican Constitution, the
National Code of Criminal Procedures, and the agreement 169 of the
OIT [Organización Internacional del Trabajo, International Labor
Organization], but sometimes the reality is another thing.”
Civic Engagement:
*“I’m an interpreter, and I’m also a coordinator of interpreters and
translators of Indigenous languages at the Centro Profesional
Indígena de Asesoría, Defensa, y Traducción (CEPIADET). I work
mostly with that organization, where there are needs for interpreters
and translators in the common courts, federal courts, and electoral
courts, as well as for translations and interpretations in the courts in
the United States. I’m the one who receives all the requests to
facilitate communication and to assign an interpreter.”
Outcomes:
*“We’ll be working with the federal court at the end of the year to
start a series of workshops to help in the professionalization of
interpreters […] We cannot certify though.”
*“Before we send an interpreter to a court hearing for the first time,
we make an appointment with the interpreter to go over the
background of the hearing to help with the emotional distress.”

Ideas Tested:
*Coordinates
Indigenous interpreters
and translators for a
Mexican NGO

Implications:
*Helped the
professionalization
efforts through
workshops

*Helped to mitigate
Indigenous
interpreters’ emotional
distress through
meetings before court
hearings
Flavio is from Miramar, Oaxaca. He speaks Mixtec from the Northeast part of the state

and Spanish. He is the Coordinator of Indigenous Interpreters and Translators for CEPIADET.
He works almost exclusively in the court systems. He believes that the main issues faced by
Indigenous interpreters are the lack of uniform professionalization programs that address the
specific needs of Indigenous interpreters and translators, lack of professional follow ups and
updates that calibrate and assess the efficiency of the techniques, lack of consistent government
support because the support and policies change when the government changes, lack of
government budget for Indigenous interpreters and translators in the court systems, the low and
irregular wages for Indigenous interpreters and translators, the breach of payment agreements on
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behalf of government officials, the lack of awareness about Indigenous cultures, and the lack of
awareness about Indigenous language rights. As the coordinator of Indigenous Interpreters and
Translators for CEPIADET, he helps with the organization of workshops that aim at supporting
interpreters and translators. He also helps mitigate Indigenous interpreters’ emotional distress
through meetings before court hearings.
Table 4.4. Soraya Yrigoyen Fajardo
User: Soraya Yrigoyen Fajardo

Indigenous: No

Place of Origin: Lima, Perú
Languages: Spanish & English
Field: Educational. She is a professor of Translation and Interpretation at the University of
Applied Sciences of Peru and a member of the Instituto Internacional de Derecho y Sociedad
(IIDS).
Pain Points:
Issues Identified:
Awareness
*Indigenous translators
*“Achuar del Pastaza is an Amazonian Indigenous community of
and interpreters are not
approximately 5,000 people, all of whom speak Achuar […] This
part of the academic
town asked the government to provide them with the public service
conversations in
of bilingual certificates of birth, death, and marriage, which are
Translation and
called ‘vital events.’ These certificates are made by the Registro
Interpreting Studies
Nacional de Identificación y Estado Civil [RENIEC], which you
must have an equivalent here, which is the institution in charge of
*Professionalization of
giving your DNI [Documentación Nacional de Identidad]. If you
Indigenous interpreters
die, they give you a certificate, also if someone is born, so that this
and translators
person can acquire a DNI.”
Professionalization
*Lack of awareness
*The university’s Translation and Interpretation program got
about Indigenous
involved because “for this service to be comprehensive, they had to
language rights
translate about 60 different formats. A format for a name change, a
format because I made a mistake, many formats. Then, they did not
*Helping Indigenous
have resources anymore. They only had two people translating.”
Peoples without
*There were no Achuar translators, so the project organizers sought imposing colonizing
out the help of “two Achuar educators, who were not interpreters or perspectives
translators. They were bilingual educators but took on the role of
professional translators.”
*Protection of
*“Because UPC was used to working with foreign languages, they
Indigenous
did not want to go to the Achuar community […] For the first time,
knowledges
two Achuar people came to UPC.”
*“Imagine, the academia, which only teaches Chinese, French,
*Lack of alliances
German, and Italian, suddenly brings Indigenous educators with a
between academia and
different language, a different worldview, a different cosmovision”
Native Nations
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*“in the academy, no one really knew how to translate the Achuar
language. Who was going to say if it was well done or not?”
Protection of Indigenous Knowledges
*“With an intercultural focus and emphasis on rights, what was most
important, I think, is that there was trust […] The emphasis on
Indigenous rights was really important; in other words, this
translation was not intended to perpetuate colonization. This
translation was a project for the community to be able to exercise
their rights in their own language.”
Alliances between Academia and Native Nations
*“I believe that we should promote alliances between the academia
and the Native Nations, but always within an Indigenous rights lens
that prevents the university from taking their knowledge.”
Civic Engagement:
*“I came here through a project focused on providing access to
justice for speakers of Indigenous languages. In addition, I’m also a
member of the Instituto Internacional de Derecho y Sociedad
(International Institute of Law and Society), which also has
programs focused on training and education, and in which we are
now also starting to focus on issues of translation.”
*“That’s how the project began between the UPC, Universidad de
Perú de Ciencias Aplicadas, and the FENAP, which is the
Federación of the Nacionalidad Achuar del Perú, and its three
organization, and the Instituto Internacional de Derecho y Sociedad
[IIDS].”
*“We signed an interinstitutional and intercultural agreement
because Achuar educators came to work with university professors
tete a tete.”

Ideas Tested:
*Intercultural,
interdisciplinary, and
interinstitutional
translation project that
placed Indigenous
rights at the core
*Simplification of
government documents
to help in the
Indigenous language
translation efforts

*Creation of protocols,
style guides, and
glossaries to help in
the Indigenous
language translation
efforts
Outcomes:
Implications:
*“This was an interdisciplinary experience because we saw the
*Creation of alliances
intercultural lens, the linguistic lens, the translation lens, and the
between Indigenous
Indigenous rights lens. Each institution contributed with something. communities and
For example, the intercultural lens came from the academy, from my academia
class; the linguistic lens, from the linguists from the university; the
translation lens, from the translators; and the Indigenous rights lens
*Indigenous translators
came from Instituto Internacional de Derecho y Sociedad [IIDS).”
learned to use new
*“I want to highlight the details that happened from the linguistic
translation technology
lens. It was very interesting. For example, the certificate said, “By
means of this letter, we present to the registrar…” with a bombastic *Exchanging of
language that had the Achuar community all dizzy. Then, what did
knowledges
we do with the pool of linguists? We simplified the document. What
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does this mean? This means that we simply focused on what was
said, who said it, and to whom. That simple.”
*“because you should know that in the academy, no one really knew
how to translate the Achuar language. Who was going to say if it
was well done or not? Therefore, from the linguistic lens, we only
agreed on the methodologies and a bit on the translation process.
And because there were certificates that had been translated before,
then the terminology was validated for the next documents. We also
created protocols. We were looking for quality in the translation.
Because there were two translators, one corrected the translation of
the other. The protocols consisted of identifying how a particular
term was translate and why. Then, glossaries were created, because,
as I stated before, there were terms like identity, birth, death, and so
on, and some of these terms did not exist in the Achuar language.
For example, ‘go to the registrar’s office’ did not exist in Achuar,
then, translating became more complex. Stylesheets were also
created to ensure the quality in the translation of certificates. If they
added an upper case letter in one place, then they added it in the
whole document. If they added a comma after something, then they
had to maintain the same format throughout the document. We
wrote notes on the stylesheets and the protocols.”
*“They used a program, software, to help the Achuar translators
with time management and style, as well as other things. We
developed a system with Memsource; I’m not sure if anyone has
heard of it, which segments the text, helps translators to know how
much is left in the translation, incorporates terms that have already
been translated into the text, and with this software they were able to
complete the translation.”
*“With an intercultural focus and emphasis on rights, what was most
important, I think, is that there was trust […] The emphasis on
Indigenous rights was really important; in other words, this
translation was not intended to perpetuate colonization. This
translation was a project for the community to be able to exercise
their rights in their own language, which was also really gratifying
in terms of strategic partnerships between academia, the RENIEC,
which is a state institution, FENAP, which is an Indigenous
organization, an Indigenous community, and also our civil
organization through the International Institute (IIDS).
*“Imagine, the academia, which only teaches Chinese, French,
German, and Italian, and suddenly they bring Indigenous educators
with a different language, a different worldview, and a different
cosmovision.”
*“We signed an agreement within this Indigenous rights lens, an
agreement where we clearly stated that the university would not be
able to appropriate their language. What was translated belonged to
the community. We created very clear protocols so that the
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*Non-indigenous
institutions signed an
agreement that gave
sole proprietorship of
the knowledge
translated to the
Indigenous community

university would not say, ‘this is mine, and I’m going to do
whatever I want with the Achuar language.’ No. We protected
Indigenous language rights.”
*“There was also an exchange of knowledges because, for example,
the linguists would say, ‘How are we going to ask them for their
password?’ because the online resources needed passwords, ‘how is
this going to work? Surely they don’t know about passwords.’ And
it turned out that the Achuar educators had two terms for passwords.
Why? Because they had worked in Ecuador, and the policies are
more advanced over there, so they had two terms. That’s an example
of how the cultures clashed and how the academia was challenged.”
Soraya is a professor of Translation and Interpretation at the University of Applied
Sciences of Peru. She is also a member of the Instituto Internacional de Derecho y Sociedad
(IIDS). She is not an Indigenous woman, and she doesn’t speak an Indigenous language, but she
worked with the Indigenous community of Achuar del Pastaza in Peru to create bilingual birth,
death, and marriage certificates that can now be used by this Indigenous community. In her
testimonio, she points out that Indigenous translators and interpreters are not part of the
academic conversations in Translation and Interpreting Studies. She also points out other issues
that include better professionalization programs for Indigenous interpreters and translators, lack
of awareness about Indigenous language rights, helping Indigenous Peoples without imposing
colonizing perspectives, protection of Indigenous knowledges, and the lack of alliances between
academia and Native Nations. She proposes more intercultural, interdisciplinary, and
interinstitutional projects that place Indigenous right at the core. For Indigenous translators
working in projects like the one she did, she proposes to simplify government documents, to
create protocols, style guides, and glossaries to help in the Indigenous language translation
efforts. The project in which she participated created an alliance between the Achuar Indigenous
community and academia, helped Indigenous translators to become familiar with new translation
technology, fostered an exchanging of knowledges between Indigenous and non-Indigenous
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translators, all while acknowledging through a written contract that the Achuar Indigenous
community was the sole proprietor of the knowledge translated.
Table 4.5. Guadalupe Olguin
User: Guadalupe Olguin

Indigenous: Yes

Place of Origin: Chihuahua, México
Languages: Tarahumara and Spanish
Field: Legal. She works at the State Congress and is the coordinator of a nonprofit
organization that works and trains Tarahumara court interpreters.
Pain Points:
Issues Identified
Lack of Government Support
*Low and irregular
*“Those who work for the justice departments don’t care. They look wages for Indigenous
for people [to interpret] on the streets, even if they aren’t certified.
interpreters and
Sometimes they even look inside the CERESO prison [for someone translators
to interpret for free].”
*“We have laws, but the governments shut their eyes and ears and
*Professionalization of
overlook the issues. Sometimes this happens because they are
Indigenous interpreters
temporary governments. Those who come in, arrive without
and translators
knowing how to continue the work or the commitment that others
made.”
*Professional follow
Professionalization
up and update
*”I think that we should get together to stop injustice and for that we
have to certify ourselves […] We should be able to decide who
*Discrimination
should be certified.”
*“Sometimes there are people with favoritism who certify someone *Lack of government
only because the person is a good friend, but then that person is not
support
going to work well as an interpreter.”
*“If those who train us don’t have time to follow up with
*Unsteady local
interpreters, to find out where they are and if they are working, then government policies
they should ask for help […] They should really want to help us.”
Wages
*Marginalization of
*“There are many issues, like the uneven wages, they aren’t the
Indigenous languages
same everywhere. In Chihuahua they pay $200 Mexican pesos per
hearing, and someone else said they pay $400 in Oaxaca, and then
$1,800 in the federal court. Why does it vary like this? […] We
should tell them, ‘if you don’t come to an agreement, we can
manage interpreters for you, just give as a space and we take care of
your problem.’”
Discrimination
*“We have heard about human rights and about discrimination for a
long time, and we are still talking about the same issues with no
solutions. Sometimes there’s even discrimination among ourselves,
what should we expect from those we aren’t of our race?”
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Civic Engagement:
Ideas Tested:
*“I have a nonprofit organization called Nochaba Nikuuroka
*Coordinates
Anakupi Niraa, which means Working by Helping One Another. I
Indigenous interpreters
will have 44 interpreters in the second group joining this
and translators for her
organization. I’m the coordinator, the one who coordinates those
Indigenous
who work at the hearings.”
organization
Outcomes:
Implications:
*“So far, we haven’t been really successful because sometimes the
*Still struggles to work
court administrators don’t want to give us the opportunity to work.
with court
They think they are the only ones who can participate [in the court
administrators
hearings].”
Guadalupe Olguin is from Chihuahua, Mexico. She speaks Tarahumara and Spanish. She
is the coordinator of a nonprofit organization that aims at training Tarahumara court interpreters.
She has seen how public officials sometimes look for people on the streets to interpret for them
instead of hiring (and paying) a certified interpreter. The major issue she has faced include low
and irregular wages for Indigenous interpreters and translators, professionalization of Indigenous
interpreters and translators, lack of professional follow up and update, discrimination, lack of
government support, unsteady local government policies that change with every new
government, and the marginalization of Indigenous languages. Although her organization has
been able to train a group of 44 interpreters, she still struggles to work with court administrators.
Table 4.6. María López Guzmán
User: María López Guzmán

Indigenous: Yes

Place of Origin: Originally from Chiapas
Languages: Tzeltal from the Altos de Chiapas
but has lived in Mexico City for over 20
and Spanish
years
Field: Legal. She coordinates Indigenous interpreters and translators for an Indigenous NGO
based in Mexico City.
Pain Points:
Issues Identified:
Professionalization
*Low and irregular
*“INALI and CONOCER give you a paper that says that you are
wages for Indigenous
proficient in your language, but that doesn’t mean that I am apt to
interpreters and
interpret in that language.”
translators
*“The other day I went to the office of INALI and I run into a
Mixtec colleague from Oaxaca who was visiting Mexico City, and
we began to talk, ‘What are you doing here’ ‘I came to pick up the
106

certificate I earned four years ago, and to find out what’s
happening,’ my colleague said, ‘because they haven’t called me, I
haven’t worked as an interpreter not even once. I’m certified now,
but they haven’t called me, so I’m here to find out what’s happening
and to leave my contact information.’”
Wages / Discrimination
*“The wages for Indigenous interpreters aren’t defined. Are we
supposed to receive less than an interpreter of a foreign language?
Because interpreters of foreign languages get paid very well.”
*“The problem is that you go and translate or interpret, but they
don’t pay you until three or four months down the road. In fact, they
owe us since 2015. Then, our colleagues ask, ‘when? By when?’
And we as nonprofit have to insist so that our colleagues get paid for
their time because ultimately the Indigenous interpreters end up
doing the work for the authorities.”
Discrimination / Local Government Policies
*“I don’t know if you all heard the speech by the Judge of Morelos,
that when I saw the difference between the foreign and the
Indigenous, and the discrimination. He said that an economic ruling
was asked, and that surveyor was paid $24,000 Mexican pesos.
Then, he said that an anthropological ruling was asked, and that
surveyor was paid $12,000 Mexican pesos. What is happening?”
Awareness
*“There is a constant struggle, but since the Triqui Indigenous
movement in Mexico City, the public policies in Mexico City have
paid more attention to the Indigenous migrant population […]
because when there are Indigenous migrants, the local government
washes its hands because they think that’s not their problem.”
*“I believe that we, as actors, must demand more from wherever we
are, in Chihuahua or in Oaxaca. It is by acting, in any way, and by
demanding what has already been written that we’ll get results […]
Let’s begin by asking for a dignified wage […] There’s the General
Law of Linguistic Rights, why not use it to demand a budget for the
payment of Indigenous interpreters and translators? I believe that we
must continue to fight from our own trenches to implement and
fulfil what has already been written.”
Civic Engagement:
*“I currently am part of an organization of translators and
interpreters of Indigenous Languages, which is known as OTU. I’m
part of the advisory board and my job right now is to funnel
interpreters and translators into the federal sector, especially with
the Council of the Federal Administration. I work on local affairs,
which often require the presence of a translator, particularly in
Mexico City. Sometimes, we also have to go outside of Mexico
City. That’s mainly what we focus on, in addition to also giving
classes, workshops, and certifications to train translators.”
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*Professionalization of
Indigenous interpreters
and translators
*Lack of professional
follow up and training
updates
*Lack of awareness of
Indigenous rights
*Lack of awareness of
Indigenous language
rights
*Discrimination
*Marginalization of
Indigenous languages
*Breach of payment
agreements on behalf
of government
officials
*Local government
policies

Ideas Tested:
*Coordinates court
Indigenous interpreters
and translators for an
Indigenous
organization
*Provides workshops
to help train

Indigenous translators
and interpreters
Outcomes:
*“I think that in Mexico City a door for us has been opened, but this
has been the result of a struggle.”

Implications:
*The advocacy work
of one Indigenous
group in Mexico City
has helped all
Indigenous groups in
the area.
María is originally from Chiapas but now lives in Mexico City. She speaks Tzeltal from

the Altos de Chiapas (from the highlands of Chiapas) and Spanish. She coordinates Indigenous
interpreters and translators for an Indigenous NGO based in Mexico City. She draws attention to
the low visibility that Indigenous immigrant communities have in Mexico City. The main issues
that she identifies in her profession are low and irregular wages for Indigenous interpreters and
translators, professionalization of Indigenous interpreters and translators, lack of professional
follow up and training updates, lack of awareness of Indigenous rights, lack of awareness of
Indigenous language rights, discrimination, marginalization of Indigenous languages, and breach
of payment agreements on behalf of government officials. As the coordinator of interpreters and
translators in the organization in which she works, she helps provide workshop to help in train
Indigenous translators and interpreters. Although she sees the many issues faced in her
profession, she acknowledges that the advocacy work of one Indigenous group in Mexico City
has helped all Indigenous groups in the area.
Table 4.7. Carmen Núñez Borja
User: Carmen Núñez Borja

Indigenous: No

Place of Origin: Peru but lives in Belgium
Languages: Spanish, English, Dutch
Field: Legal and Education. She is a lawyer and a social anthropologist.
Pain Points:
Issues Identified:
Professionalization
*Lack of awareness of
*“It is true that the State is the one who offers the accreditation [for
local and international
Indigenous interpreters and translators].”
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*“The certification operates on two levels: the accreditation of
taking a course and the administrative process that comes with
completing a series of practicums in a public institution. And finally,
the registry. […] Any public institution, Health Ministry or Justice
Ministry, can access this registry and see in the list the language for
which an interpretation or translation is needed.
*“there are intensive courses given every semester, and after certain
number of hours, that Indigenous translator and interpreter is
accredited. Then, there’s a national registry, but that isn’t enough,
because Indigenous interpreters have to be professionalized. In other
words, Indigenous interpreter haven’t completed a professional
degree necessarily, they aren’t necessarily experts in healthcare,
they aren’t necessarily court process servers, they aren’t necessarily
linguists, although there are some. This doesn’t mean that there are
none, but most likely they have been an Indigenous leader within
their community, appointed by the community, and sent to Lima, the
central authority, to take this course.”
*“About the training given by the Ministry of Culture, some people
say that it is intensive, but there are cases, for example, where
someone hasn’t received a postsecondary education that allows this
person to understand a Western system regarding judicial
administration to comprehend what is an advanced process,
commutation of sentence, or simply matters of intercultural
healthcare, like what it means to be given anesthesia. For some
Indigenous women, to be under anesthesia is to die.”
Wages
*“A problem transpires though, what happens if the interpreter
comes from a Peruvian Amazonian Achuar community and has to
take first a boat of various hours of river journey to later arrive in
Lima, and then take a plane [to the final destination]? Who pays for
the travel expenses? Who pays for the transportation? The
reimbursement isn’t clear. A plane ticket cost $150 dollars
minimum.”
Government Policies
*“The State doesn’t qualify them as Indigenous interpreters, no, for
the State, they are ‘interpreters in native languages.’ However, there
are interpreters who want to be recognized as Indigenous
interpreters.”
*“In cases of prior consultation, for example, Indigenous
interpreters can be seen as people who help the process of the State
and not as someone who is really conveying the needs of the
Indigenous community.”
Awareness of Indigenous Linguistic Rights/Local Government
Policies
*“In Peru, the certification and accreditation of interpreters of
Indigenous languages was created following the Convention No.
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laws that protect
Indigenous rights
*Lack of awareness of
local and international
laws that protect
Indigenous language
rights
*Low and irregular
wages for Indigenous
interpreters and
translators
*Professionalization of
Indigenous interpreters
and translators
*Government policies
*Discrimination

169 [of 1989] by the International Labor Organization [ILO], and it
draws on the Native Peoples’ fundamental right to express in their
own language when discussing matters with the judicial authorities
of the State. Convention No. 169 requires that Native Peoples be
consulted in different matters. To make provision for this, a law of
prior consultation, in their own language, is established. But then,
the State says, ‘from the needs of the State, and not of the Native
Peoples.’”
*“In Peru, the law establishes the right, and I quote, ‘to enjoy and to
have access to translation means, directly or inverse, that guarantee
the enactment of rights in all sectors.’ […] But this was only one
step.”
Civic Engagement:
Ideas Tested:
*“I work at the University of Antwerp, and I’m also an international *Uses international
consultant. What brings me to Oaxaca today is the opportunity to
and local laws to
share time and experiences with all of you, and to, more than
advocate for
anything, learn from you and get to know more about commonalities Indigenous rights
between Mexico and Peru with regards to Indigenous translators and
interpreters.”
Outcomes:
Implications:
*As a lawyer and social anthropologist, she presented a court case in *Courts in Peru are
Peru that ruled in favor of an Indigenous woman speaker of
paying more attention
Quechua. The court made her sign a document that only allowed her to Indigenous
to prepare food certain hours of the day. The judge found out that
discrimination and to
the woman had signed with her fingerprint, which meant that she did the linguistic rights of
not speak Spanish and signed a paper in Spanish without
Indigenous people.
understanding it. “The court said, ‘this is not a case of the right to
work, it is a case of the right to not being discriminated for using a
particular language.’ […] And stated that this was a case of
discrimination because there was no equity. The court also stated
that there is not only an individual right to use Indigenous languages
but also a collective right because there is a majority of Indigenous
speakers, and the State is required to recognize that language as
official and to provide the necessary means. […] But this was only
one step.”
Carmen is originally from Peru but now lives in Belgium. She is a lawyer and a social
anthropologist. Although she is not an Indigenous woman and does not speak an Indigenous
language, she advocates for Indigenous rights through her work as an academic and as an
international consultant. She believes that the main issues faced by Indigenous translators and
interpreters include the lack of awareness of local and international laws that protect Indigenous
rights and Indigenous language rights, the low and irregular wages for Indigenous interpreters
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and translators, professionalization of Indigenous interpreters and translators, discrimination, and
the colonizing perspectives still imposed by governments. She uses international and local laws
to advocate for Indigenous rights, which have helped in Peru to draw more attention to the
linguistic rights of Indigenous people.
Table 4.8. Vanessa Terán
Name: Vanessa Terán

Indigenous: Yes

Place of Origin: California
Languages: Mixtec, English, and Spanish
Field: Nonprofit
Pain Points:
Issues Identified:
Professionalization
*Professionalization of
*“In the United States, there’s no certification for Indigenous
Indigenous interpreters
languages of Mexico. There are legal and healthcare field
and translators
certifications at the national level, but only for the three predominant
languages, which are Spanish, Chinese, and another language.”
*Requirements for
Professionalization in the Medical Field
Indigenous interpreters
“There are three [languages in which interpreters can be certified] in in the United States
the medical field which are done through two independent agencies. (English language and
[…] They offer what’s called ‘CoreCHI’ [Certification for
high school)
Healthcare Interpreters]. If you don’t have the predominant
languages, you can still get certified, but you have to know English
*Professional follow
and Spanish. Then, you can be an Indigenous person who speak an
up and update
Indigenous language, and still get a national certification in the
healthcare industry, but you have to know English and Spanish as a
*Indigenous language
requirement. What’s happening in our communities is that most
variants awareness
speakers of Indigenous languages only speak Spanish.”
*The healthcare accreditation consists of “attending a course with a
certain number of hours, which covers standards, ethics, and
protocols based on the guidelines of the agency CCHI [Certification
Commission for Healthcare Interpreters]. Now, if anyone wants to
become certified in that field, then they have to pay $500.00 dollars.
I believe that there’s only a handful of interpreters in the state of
California who have this national certification in the healthcare
industry.”
*“We want to establishing networks for evaluation, since sometimes
there aren’t even three people who speak our same language, and we
don’t want to be the only ones who can certify ourselves. We want
to learn more about this process for all of us who speak Mixtec, in
our own language variant, because nobody else will be able [to
certify us]. Other people do understand the language, but sometimes
they don’t understand it well enough.”
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*“There are different perspectives on what a certification really
means, because sometimes those who are certified, despite them
having a certificate, do not understand things the same as those who
have done a practicum.”
Professionalization in the Legal Field
*“In the legal field, there are three categories for interpreters:
certified, professionally qualified, and skilled.”
*“At the legal and national certification level, there is also a
prerequisite, which is to have at least taken high school. This is a
criterium that many of our interpreters do not meet. And in the US,
this has to be met in English. You can take your high school courses
here in Mexico, but you also have to take the GED, which is a high
school equivalency test for adults, which is administered in English,
so that you can meet the education requirements to practice in the
United States.”
Civic Engagement:
*”What I’ve been doing over the last six years is to let agencies
know that there is no certification program in Indigenous languages,
which many agencies are not aware of. Therefore, when I look at
someone who has a practicum, they already have lived experience
that helps them to cover those services, or they are what we call
‘qualified,’ which is very similar to an accreditation.”

Outcomes:
*“I have been working with a group of Indigenous women to help
them pass their CoreCHI examination in English and Spanish. They
took almost two and a half years to be able to pass the exam.”
*“We’ve been in conversation with Arturo of INALI, for at least a
year and a half, to be able to take […] this process for certification
that they have already structured, so that we can replicate and use it
as a standard so that we don’t reinvent the wheel. To use it, but to
also localize it to our own communities.”

Ideas Tested:
*Helped create
awareness about the
lack of certification
programs for
Indigenous interpreters
and translators in the
US
*Helped create
awareness about the
value of practicums
Implications:
*A few Indigenous
interpreters have been
able to pass difficult
examinations that
require them to be
fluent in both English
and Spanish

*Interinstitutional
alliances with Mexico
have helped the
professionalization of
Indigenous interpreters
and translators in the
US
Vanessa is from California. She speaks Mixtec, English, and Spanish. She emphasizes
that in the United States there is not an official certification for Indigenous languages of Latin
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America. The main issues that she points out are professionalization of Indigenous interpreters
and translators, requirements for Indigenous interpreters in the United States (English language
and high school), professional follow up and update, and awareness about Indigenous language
variants. She has helped to create awareness about the lack of certification programs for
Indigenous interpreters and translators in the United States and to create awareness about the
value of practicums. Her advocacy efforts have helped a few Indigenous interpreters to pass the
difficult examinations in the United States, which requires them to be fluent in both English and
Spanish. She has also helped coordinate interinstitutional alliances with Mexico to help in the
professionalization of Indigenous interpreters and translators in the United States.
Table 4.9. Anabel
User: Anabel

Gender: Female

Indigenous: Yes

Place of Origin: Originally from Michoacán Languages: English and Spanish
but now lives in Santa María, California
Field: Educational. Although she doesn’t speak Mixtec, she works with the Mixtec migrant
community in Santa María, California. She mainly helps them navigate the educational
system in the United States by working as an intermediary between the Mixtec migrant
community and the school districts.
Pain Points:
Issues Identified:
Professionalization
*Technology needs to
*“Because I have to work with communities that are neither fluent
be used more
in English nor in Spanish, I have to recruit any interpreter available, effectively for
whether they are accredited or certified or have experience or not.
advocacy
Either way, I am going to do what I can to communicate with
Indigenous families.”
*Difficulties finding
*“Once Indigenous parents find out that we have an interpreter who Indigenous interpreters
can help, then, there’s more demand, and right now we don’t have
who are accredited or
enough people who can interpret, and we don’t have enough
certified
trainings available in our city either.”
*“We recruit interpreters who are over 18 years old, and we try not
*Professionalization of
to recruit students, because we don’t put students younger that 18
Indigenous interpreters
years old in traumatic situation. It is very difficult for students to try and translators
to interpret for mom and dad a painful situation in which they were
involved.”
*Dignified wages for
Wages
Indigenous interpreters
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*“I work with interpreters who want to help others from the heart
and who are willing to work voluntarily, those one who say, ‘I’ll go
whether they pay me or not.’ Then, I look for trainings and ways to
ensure that the district pays for the professional development of the
interpreter. Once this interpreter has received the appropriate
training, the district hires this person as a full-time interpreter.”
*“The school district has the funds, and the key person in the school
district and I work together to ensure that the interpreter gets paid.”
Awareness about Indigenous Migrant Communities
*“The most important thing for us, for the interpreter, for the district
liaison, and for me, is to ensure that Indigenous immigrants are
heard in the school districts.”
Discrimination
*“We also want to ensure that their language is sustained, and that
the students over there don’t feel embarrassed to speak their
languages.”
Use of Technology
*“We have had the idea of creating videos to express ourselves
orally, with them too, but for one reason or another, even though in
the United States there are lots of resources, we haven’t been able to
make a video like that.”
Civic Engagement:
*“It’s been invaluable to work with trilingual interpreters who have
to know a form of Mixtec, as well as Spanish and English. So, I’m
here at this conference to learn more from you all, so that I can take
more information over there to work more effectively with the
interpreters whom we have to train, and also to help people over
there in the United States.”
*“I coordinated a program where these families shared what their
life is like in the city of Santa María, describing their migration
trajectory to the city.”

whether they are
certified or not
*Lack of awareness of
Indigenous immigrants
in the United States
*Discrimination
*Lack of awareness of
Indigenous language
rights

Ideas Tested:
*Looking for resources
for Indigenous
interpreters have
helped them to become
certified interpreters in
Spanish, English, and
their Indigenous
language
*Sharing migration
stories has helped built
community among
Indigenous immigrants
in the United States

Outcomes:
*“Through our work, we were able to share information with the
school districts, and they’re now making changes to help Mixtec
families, particularly students who only speak Mixtec.”
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Implications:
*School districts in
Santa María,
California, are making
changes to help
Indigenous migrant
families by providing
interpreters and other
services

Anabel is originally from Michoacán but now lives in Santa María, California. Although
she does not speak an Indigenous language, she works with the Mixtec migrant community in
Santa María, California. She works as an intermediary between the Mixtec migrant community
and the school districts, and a major part of her work consists of finding Indigenous interpreters
that can help communicate between parents of Indigenous students and the schools. The issues
she identifies are difficulties finding Indigenous interpreters who are accredited or certified,
professionalization of Indigenous interpreters and translators, dignified wages for Indigenous
interpreters whether they are certified or not, lack of awareness of Indigenous immigrants in the
United States, discrimination, lack of awareness of Indigenous language rights. She also points
out the need of using technology more effectively in advocacy efforts. Some of the ideas that
sprout from her civic engagement include looking for resources for Indigenous interpreters to
help them become certified in English and Spanish and sharing immigrant stories during
meetings to build community among Indigenous immigrants in the United States. Her advocacy
work has prompted school districts in Santa María, California to make changes to help
Indigenous migrant families by providing interpreters and other services.
Summary
Although not currently used in UX research, testimonios are a powerful method to
identify issues experienced by users. Through their dialogical narrative, testimonios link a
personal experience with a collective struggle while fostering civic engagement. As seen in this
chapter, from the narrative of testiomonios stem dialogue and desahogo as Indigenous practices
that can be used not only in interpreting events but also in UX research. Analyzing the
experiences of Indigenous interpreters and translators through Testimonio Maps was crucial in
order to identify the pain points of Indigenous interpreters and translators, revealing the issues
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they face within their individual contexts. In the next chapter, I synthesize both the interviews
and the testimonios by identifying themes that draw attention to the specific needs and specific
issues faced by Indigenous professionals in the field of translation and interpretation.
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CHAPTER 5: SYNTHESIZING NEEDS & ISSUES
As an interdisciplinary field that addresses communicating information effectively
through or about technologies, Technical communication is concerned with “translating”
technical information for non-technical audiences. Far too often, however, this definition hides a
connotation that understands technical communication primarily as communicating
written/visual information through or about digital technologies. As Angela Haas (2012) asserts,
“people tend to conflate new media with definitions of technology, heralding as technologies
only the emerging ones and relegating to tools or crafts the older and more ubiquitous
technologies” (p. 288). Thus, technical communication concepts are rarely applied to those who
work with technical information orally in physical spaces. Reaffirming that technical
communication can be, and often is, conducted orally in non-digital spaces helps us situate the
discussions in this chapter because although Indigenous interpreters and translators can, and
often do, conduct their work in written form through digital technologies, their work is largely
carried out orally and in the presence of the users for whom they perform their work.
Grounding the work of Indigenous interpreters and translators as technical
communication enables us to better understand their motivations, challenges, feelings, selfperception, needs, and issues through their own lenses. It also allows us to clearly see how and
why Indigenous interpreters and translators have always been concerned with matters of social
justice in technical communication. Specialized terms and jargon used in the legal, medical, and
educational fields, to cite one reason, are already biased as they favor the Western systems for
which they are created. The spaces where technical and professional communication occur are
imbued with injustice because technical terms and professional jargon are already biased and are
reinforced by ideologies of homogeneity and blanquitud. Bolivar Echeverría (2010) situates
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blanquitud, or whiteness, in relation to modernity and capitalism in the Americas. For
Echeverría, blanquitud is
the full set of visible traits that accompany productivity, from the physical appearance of
the body and its environment, clean and ordered, to the language properties, the discrete
positivity of the attitude and the gaze and the restraint and composure of the gestures and
movements. (p. 59)
To survive in today’s modern and capitalist societies, as Echeverría points out, a
dangerously homogenous appearance and attitude of blanquitud is expected. Not surprisingly,
then, Rebecca Walton, Kristen R. Moore, and Natasha N. Jones (2019) assert that the field of
technical communication is “complicit in injustice” (p. 8). Therefore, Indigenous interpreters and
translators are largely motivated by helping their Indigenous communities and by redressing the
injustices Western systems produce. It is because of these injustices that they feel needed by their
communities but neglected by the public systems in which they work. And it is injustice caused
by discrimination and lack of awareness about Indigenous matters that drives Indigenous
interpreters and translators to see their work as acts of activism.
Motivations, Challenges, Feelings, and Self-Perception of the Role of an Indigenous
Interpreter and Translator
Because not all the participants were involved in both the interviews and the testimonios,
it is important to provide a separate demographic and contextual background of each group. As
seen in Table 5.1, the participants who contributed to the interviews included seven females and
five males, three from Peru, two from the United States, and seven from Mexico. Ten
participants in this group work in the legal field, four in the medical field, four in the educational
field, and two work for government initiatives. The languages spoken by the participants in this
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group included one speaker of Tzeltal de los Altos de Chiapas (from the highlands of the
Mexican state of Chiapas), one speaker of Zapotec del Valle (of the Valley), one speaker of
Nahuatl, one speaker of Zapotec del Sur (of the South), one of Mixtec del Noroeste (of the
Northeast), one of Mazatec, one of Triqui de San Juan Copala, two speakers of Mixtec Bajo
(from the lowlands), one Mixtec Alto (from the highlands), two speakers of Quechua de Cusco
(from Peru), one speaker of Jaqaru (from Peru), two speakers of English, and twelve speakers of
Spanish. Everyone in this group self-identifies as an Indigenous interpreter and/or translator.
Table 5.1. Demographics of participants who contributed to the interviews
Demographics of Participants who Contributed to Interviews
7 Females
5 Males
Country
3 from Peru
2 from the United States
7 from Mexico
Fields
10 work in the legal field
(some participants work in two or more
4 work in the educational field
fields)
4 work in the medical field
2 work in government initiatives
Languages
1 participant speaks Tzeltal
(all participants speak two or more
1 participant speaks Zapotec del Valle
languages)
1 participant speaks Nahuatl
1 participant speaks Zapotec del Sur
1 participant speaks Mixtec del Noroeste
1 participant speaks Mazatec
1 participant speaks Triqui de San Juan Copala
2 participants speak Mixtec Bajo
1 participant speaks Mixtec Alto
2 participants speak Quechua de Cusco
1 participant speaks Jaqaru
2 participants speak English
12 participants speak Spanish
Gender

Motivations
Most participants stated that the main motivation in their profession is the linguistic
needs they witness in their Indigenous communities (see Figure 5.1). Nine of the twelve
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participants interviewed affirmed that they became involved in this profession as a result of the
necessity to help either parents or community members. For example, during her interview,
Salustia commented that she became an interpreter because she saw the need in her community:
I began contributing with my voice, being the most important language bridge to them,
whether in the medical field or the educational field. And I began to discover that the
need was much bigger. That motivated me to start in this profession as an interpreter.
Like Salustia, Yolanda stated that her main motivation is to help her community and “to watch
over [her] people, in all its cultural aspects.” Further, seven of the twelve participants are
motivated by the injustices they see occurring against Indigenous people. Reina, for instance,
expressed in her interview that she became an interpreter to help her community navigate legal
processes:
There are many people, for example, from my community who are in prison, they are in
the penitentiaries and, only because they cannot speak Spanish, their processes get
delayed and are not carried out as they should. This motivated me to join this profession.
During the interviews, only one of the twelve participants, Andy, stated that he became
involved in the court system at first as a way to advance in his profession, but then he was asked
to help interpret because he was the only person who spoke the Indigenous language needed at
that moment:
I introduced myself to this court, Juzgado de Control y Tribunal de Enjuiciamiento, to
conduct my internships and social service. After they found out that I spoke this
Indigenous language, I was asked to help translating for defendants and victims. This is
how I got to work with this court, and now I collaborate with them.
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Clearly, the commitment that most Indigenous interpreters and translators have toward their
profession is inherently connected to the needs of their communities.

Figure 5.1. Motivations of Indigenous interpreters and translators
Challenges
As seen in Figure 5.2, the participants identified lack of awareness about Indigenous
matters as their main challenge. Six participants believe that public officials and staff working
for public institutions know very little about the multidimensional cultures of Indigenous
communities and about the linguistic rights that protect them, as María pointed out during her
interview:
As an interpreter, I’ve noticed the lack of sensibility on behalf of the authorities, which
are the ones who are involved in the rendering of justice. I have noticed that there is still
much ignorance about Indigenous Peoples topics, and there is a lack of awareness,
perhaps even ignorance about the current laws that benefit Indigenous Peoples.
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Unfortunately, laws that protect Indigenous rights, particularly linguistic rights, are not widely
known within Indigenous communities either. Rocío Chávez clearly explained why her role as an
interpreter is key not only to understand the message between two parties but also to create
awareness:
[The job of an interpreter] is very important because there is a lot of need in the
Indigenous communities. Many Indigenous people don’t know their rights, and many
wouldn’t be where they are if they knew their rights, if they stood up and said “enough.”
And with an interpreter, they can do that.
Another major challenge related to lack of awareness is the scarce information about
Indigenous language variants. In Mexico, for example, there are 11 linguistic families, from
which 68 linguist groups stem. From these 68 groups, however, 364 variants originate. Because
of the marked differences between variants, differences which speakers of two variants from the
same group find difficult to understand, the Instituto Nacional de Lenguas Indigenas (INALI) in
Mexico has urged everyone for decades to treat each variant as an independent language (INALI,
2008). To put this linguistic awareness challenge into perspective, there are 43 Mayan variants in
Mexico alone (INALI, 2008). This poses a challenge for Indigenous interpreters because they are
often requested to interpret for a group language without specifying the exact variant. This, in
turn, causes a delay of the process in which an Indigenous person is involved. Reina pointed out
that, for instance, her variant “has been requested in the Sierra Sur Region, but sometimes they
send someone from somewhere else, and this is where they don’t get the linguistic variant that is
actually needed.” Yolanda explained during her interview that it is important for people to be
aware about Indigenous language variants:
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I would like people to know that there are many languages in each country, Indigenous
languages, and that there are also many variants, and that these variants differ from one
another, and that these variants should be respected when people translate.
Recognition and respect are other key challenges for Indigenous interpreters and
translators. Indigenous languages do not have the same value as European languages in the
Americas; therefore, as Homero asserted, one of the greatest challenges is “the recognition of the
work of the interpreter.” In Peru, there have been numerous initiatives to create awareness about
Indigenous languages that have emerged directly from Indigenous bilingual educators, and yet
these efforts almost never render job recognition or job status in a monetary sense, as Yolanda
explains:
The greatest support in human resources are the educators who teach bilingual education.
There is a bilingual education program, and there’s people committed, adults and young,
who identify themselves as Jaqaru, who are Jaqaru, and want what’s better for them.
Economically, no. We don’t have resources. We are people committed, but in this
[economic] aspect, not yet. Maybe it is the collective work among us, among us and for
us, but in the academic and government institutions, our work needs to be recognized as
any other professional working as a translator or interpreter.
Other challenges that participants identified were training and the emotional toll of
interpreting in a space jealously guarded by a Western cosmovision. In the case of training,
Indigenous interpreters do not receive updated preparation, especially in the technical concepts
of the fields in which they work. They know the theoretical basis of their job as translators and
interpreters, but they feel that they need more technical preparation that is specific to each field,
as Reina stated: “Many times, for example, they give us a term that sometimes we don’t
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understand, although we do know the theory, but there are terms that sometimes are difficult to
explain in our language.” Similarly, Salustia indicated that there is a need for more training that
helps Indigenous interpreters manage the emotional toll: “One of the daily challenges has been to
prepare myself emotionally because we don’t know the situation that the job will bring day by
day.” In her research with interpreters from Alicante, Spain, Dalila Niño (2008) shows that
interpreters feel under substantial emotional tension as they navigate through the different
contexts of their work while controlling the strong emotions triggered by the tragedies they
witness because they feel that they are expected to only mediate language. This is an issue that,
like Salustia implied, could be addressed not only by providing training to interpreters on
strategies to manage emotions but also by creating awareness among public institutions about the
unrealistic perception, and expectation, of the role of interpreters as they clearly mediate a lot
more than language (Biernacka, 2008). Although what I mentioned here relates to the linguistic
challenges of Indigenous interpreters, these challenges derive from more systemic issues that I
will discuss later in this chapter.
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Figure 5.2. Challenges of Indigenous interpreters and translators
Feelings
Identifying how Indigenous interpreters and translators feel is important because, as Scott
Wible (2020) claims, understanding their point of view at that level “foreground[s] insights about
the emotional depth and breadth of a person’s experiences rather than only their material needs”
(p. 413). While users’ feelings are always important in the participatory design process,
identifying feelings is essential when working with marginalized communities who have been
negatively impacted by colonialism. Although I am identifying feelings based on the interviews,
testimonios can actually be more useful than interviews in this area because testimonios provide
dialogue and desahogo and are not just extracting questions and answers.
Figure 5.3 shows that all Indigenous interpreters who participated in the interviews feel
helpful and needed by their communities. However, they also feel overlooked and neglected by
the public systems with which they come in contact. As Flavio noted during his interview, “there
are federal institutions that are already offering a dignified wage for Indigenous interpreters, but
there are still statewide institutions and other authorities that do not want to offer a dignified
wage to Indigenous interpreter.” Five participants stated that they feel aggravated and
disrespected by public officials and/or by staff members of public institutions. Sarah, for
instance, said during her interview that, when her grandfather passed away, her grandmother did
not receive the help she needed by the courts in Peru:
My grandfather died, and my grandmother was involved in a legal process in the Corte
Superior de Justicia of Apuriac. My grandmother only spoke Quechua and did not know
Spanish at all. Every time she went to the court, no one understood her. She just stood
there day after day.
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Salustia also indicated that because most people working in public institutions don’t know her
Mixtec culture, then “they begin to ask questions, and they begin to offend. Because they don’t
know our culture, they think that we are acting, but in reality, they don’t know our culture.”
During the interviews, Misael expressed that he actually feels hurt and helpless because
he can only help by interpreting and wishes he could do more:
Sometimes the Indigenous person confuses the assistance of an interpreter with that of a
defense attorney. It is when they ask and say, “Are you here to help me? Help me,” that I
tell them that my only function is to be the bridge of communication between the two
parties. It is here where I cannot do more for my Indigenous brothers and sisters. This is a
challenge that hurts me personally, and I wish I could do more for them.
Rocio Cjuiro, moreover, feels afraid that she could hurt her Indigenous community by
interpreting or translating for the government because if she conducts work that “only benefits
the government, that violates the rights and laws, then [she] would be selling out human beings,
which are [her] people.” Although many participants expressed their feelings of neglect and
indifference on behalf of public institutions, all feel that they are serving the needs of their own
communities, hence the importance of continuing their work albeit the circumstances.
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Figure 5.3. Feelings of Indigenous interpreters and translators
Self-Perception of Role
Public institutions differ on their perceptions of the role of interpreters (and sometimes of
translators too) from machine-like conduits to more participatory roles, often depending on the
field in which they work (Angelleli, 2004; Gentil, 2014). Translation and Interpretating Studies
scholars believe that these discrepancies in public institutions influence interpreters’ selfperception of their role (Niño, 2008; Gentil, 2014). Paola Gentil (2014), for instance, argues that
there are discrepancies and confusion about the ideal and the real role of interpreters as they are
often told to translate “word for word,” provoking an “inter-sender conflict” about the role
required by one sender and the role expected by another (p. 200). While this “inter-sender
conflict” is true during an interpreting event, most Indigenous interpreters, however, have a clear
understanding of their role as seen in Figure 5.4.
Eight of the twelve participants understand their role as an act of activism. For example,
Rocío Chávez commented that many Indigenous people are incarcerated because they do not
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know their rights, and, in her view, “with an interpreter, they can know their rights and can know
that that an interpreter can help with their needs.” Similarly, Yolanda explained that as the first
translator in her Jaqaru language, her experience “has been very rewarding for [her] because it
gave visibility to [her] people and because it gave it a certain status, without losing the symbolic
meaning of the Jaqaru Peoples.”
Three of the participants see their role as a communication bridge. For instance, although
Misael wishes he could do more for his Indigenous community, he sees his role as a
communication bridge.
Sometimes the Indigenous person confuses the assistance of an interpreter with that of a
defense attorney. It is when they ask and say, “Are you here to help me? Help me,” that I
tell them that my only function is to be the bridge of communication between the two
parties.
María understands her role as “a calling.” She commented that she became an interpreter and
translator because she noticed the many problems “in matters of justice” that her Tzeltal
community face in Mexico City. “It is here when I realized that being an interpreter was my
calling,” she stated. Rocío Cjuiro, nonetheless, believes that interpreting and translating for
Indigenous communities is a “doble-edged delicate matter.” Although Indigenous interpreters
and translators often help their communities, they can also hurt Indigenous people if their work
only benefits the other party, as Rocío stated:
In the case of prior consultation, it is a double-edge work. I could be Native, Indigenous
Andean, speaking my Native language, but if my work only benefits the government,
which violates the rights and laws, then I would be selling out human beings, which are
my people. Then this becomes a doble-edged delicate matter.
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Whereas Indigenous interpreters and translators’ self-perception of their role is strongly
linked to purpose and commitment, as demonstrated above, their role is perceived very
differently by public institutions. Gentil (2014) argues that the perceptions that public institutions
have of the role of interpreters and translators is connected to the perceived status of that
profession, which is a factor that, according to her, is associated with the place of employment
identified with the profession (in the same way we associate doctors working at hospitals and
teachers working at schools). And because most interpreters and translators, whether Indigenous
or not, are employed under contract basis, their professional status in the eyes of public
institutions creates inconsistent perceptions of their roles (Gentil, 2014). Gentil also suggests that
the nature of the job as a service profession that intents to address a need, that is a
communication need, is another important factor that affects the perceptions of the role of
interpreters and translators. Although this work does not fully clarify the role of the profession as
seen through the lens of public institutions, it does prove clear conflicting perceptions of the
profession between Western and Indigenous worldviews. Western views understand the role of
Indigenous interpreters and translators through a status lens while Indigenous views see this role
through a purpose lens. Clearly, Indigenous interpreters and translators believe that their role
comes with agency, which they understand as advocacy, which they see as a critical need as
discussed in the next section.
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Figure 5.4. Self-perception of the role of Indigenous interpreters and translators
Needs Identified through Interviews
Participants who contributed to the interviews identified five critical needs: to contribute
to their Indigenous communities, to advocate for Indigenous rights and Indigenous visibility, to
be recognized and valued as an Indigenous interpreter and/or translator, to receive updated
training, and to be able to use Indigenous practices—such as dialogue and desahogo—when
interpreting and/or translating. Interestingly, whereas eight of the twelve interviewees identified
contributions to their communities and Indigenous advocacy as key needs, only three participants
of the twelve identified training and using Indigenous practices in translating and interpreting
events as key needs (see Figure 5.5). Four participants identified recognition as a major need.
The differences between the number of participants who recognized one need over another does
not make one need less important than the other. What this results highlight is the high value that
participants place on collective needs over their individual needs.
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Figure 5.5. Needs identified by Indigenous interpreters and translators
Contribute to Community
While interpreting and translating is a service profession by nature because, as Gentil
(2014) highlights, it meets a communication need, Indigenous interpreting and translation goes
beyond addressing a communication necessity. It addresses a community need. Linda Tuhiwai
Smith (2012) asserts that “affirming connectedness” to a community through “spiritual
relationships and community well-being” is part of the identity of Indigenous people (p. 149,
150). A clear illustration of this is Rigoberta Menchú’s (1984) narration of when at the age of ten
her community held a meeting to initiate her into adult life:
Then [my parents] made me repeat the promises my parents had made for me when I was
born; when I was accepted into the community; when they said I belonged to the
community and would have to serve it when I grew up. (p. 49)
In a similar way, most Indigenous interpreters and translators identified contributing to their
communities as a critical need as Homero explained:
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At first, I studied to become a teacher of Indigenous education at the elementary level in
the area of Nahuatl, but then I was interested in supporting my community because of the
necessity of interpreters and translators, primarily because of the injustices experienced
by Indigenous communities by Indigenous people.
Like Homero, Salustia stated that she uses her voice as a tool to contribute to her community.
This motivates her to continue working as an Indigenous interpreter, particularly because she
discovered that “the need was much bigger” than she originally thought: “I saw the need that the
community had, that because of the language barrier, many injustices were committed. And I
began contributing with my voice.” Sarah also expressed that helping her community through her
profession is the reason why she is in this profession: “Because of the need I’ve seen in my
Indigenous community, I have focused this need in participating as a translator, as an interpreter,
in the legal, medical, and educational fields.” Evidently, using their language skills to contribute
to the well-being of their Indigenous communities is one of the most important needs of
Indigenous interpreters and translators.
Advocate for Indigenous Rights and Indigenous Visibility
Another critical need that also relates to the sense of collective responsibility that the
participants have with their community is the need to advocate for Indigenous rights,
sovereignty, and visibility. As Scott Richard Lyons (2000) says, Indigenous people demand their
inherent right “to determine their own communicative needs and desires in the pursuit of selfdetermination” (p. 462). Indigenous interpreters and translators, like Indigenous scholars (Rivera
Cusicanqui, 1987; Lyons, 2000; Smith, 2012; Tuck and Yang, 2012), call for their linguistic
sovereignty by advocating for their oral practices and for the use of their own Indigenous
languages.
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During her interview, for instance, Sarah explained that part of her work has been
advocating for the visibility of Indigenous languages: “I am a teacher by profession, where I
teach in both my mother tongue and Spanish. That’s how I began working toward the visibility
and the empowerment of the importance of using our mother tongues in public and private
spaces and contexts.” Similarly, Yolanda, as the first official translator and interpreter in the
Jaqaru language in Peru, explained that being a translator and interpreter has been very
rewarding for her because her work has given “visibility to [her] people.” Advocating for
linguistic sovereignty, written and oral, is a critical need for Indigenous interpreters and
translators in their role of technical communicators.
Be Recognized and Respected
Nothing explains the effects of “the coloniality of power” that public institutions still
maintain in the Americas as good as Anibal Quijano’s (2000) “Coloniality of Power,
Eurocentrism, and Latin America.” His work highlights the undeniable truth that Indigenous
people continue to live under colonizing systems that persist on deeming Indigenous rhetorical
practices unreliable, abnormal, and rare. These systemic issues have kept Indigenous
professionals in the margins of their own field, as pointed out by Yolanda during her interview:
“[I]n the academic and government institutions, our work needs to be recognized as any other
professional working as a translator or interpreter.” Homero also pointed out that his daily
challenge is “the recognition of the work of the interpreter” as he navigates court systems that
undermine his profession only because he performs his job as an interpreter in his Nahua
language. As I will cover in detail under the Issues section, Flavio explained that part of the
critical need of being valued as a professional includes “dignifying the job for interpreters”
through better professionalization systems and dignified wages.
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An important point to remember here is that Indigenous interpreters and translators are
technical communicators who translate and interpret technical information (legal and medical
primarily) for non-technical audiences. Yet, even in Technical and Professional Communication
(TPC)—a field that in recent decades has advocated for social justice, technical communication
is associated merely with writing (and designing) in English, albeit occasionally addressing
translation—that is written translation—as a language localization element (Gonzales, 2018).
Nonetheless, like Natasha Jones (2016) suggests, social justice perspectives in TPC can help
advocate for diversity by “interrogating how TPC can be complicit in reinforcing which
perspectives and whose experiences are valued and legitimized” (p. 2). Without a doubt, TPC
has taken a tremendous leap forward in matters of social justice advocacy. Still, there are other
languages and other practices and other technical communicators that need to be part of these
social justice conversations.
Receive Updated Training
A major need that is part of the efforts to professionalize the field of Indigenous
Interpreting and Translation is preparation in both theoretical and practical realms. Cristina
Kleiner (2015; 2016) has centered her work as a Translation and Interpreting Studies (TIS)
scholar on the need to refine and extend interpreting professionalization systems that address the
specific needs of Indigenous interpreters in México. She advocates for accredited
professionalization systems as a critical factor for Indigenous interpreters to acquire agency.
Indigenous interpreters and translators who participated in the interviews identified
training as a critical need. For example, Reina stated that her major challenge is “to continue to
acquire, to get informed, and to take more updated training to continue helping people from [her]
community.” Rocío Chávez explained that a need for her is training that can provide her with
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more cultural background: “To know about [Indigenous] cultures is what helps us with our work,
and to know where we come from.” Further, Salustia pointed out that her training needs include
training that can prepare her emotionally because she doesn’t know “the situation that the job
will bring day by day.” Emotional training is key because, like Kleinert (2016) emphasizes,
Indigenous interpreters must have emotional maturity to withstand conflicting interpreting
situations. In the Issues section, I will address this topic in more detail as training is, evidently,
one of the most significant needs for Indigenous interpreters and translators.
Be Able to Use Indigenous Practices when Interpreting
In Chapter 4, I discussed in detail how using dialogue and having a pre-hearing time for a
desahogo, to become acquainted with the rhetorical situation they are about to interpret, are
important Indigenous practices that parallel practices promoted by scholars in different fields.
Inghillery (2014) in TIS proposes to understand interpreting as a “living dialogue.” My own
work in Rhetoric and Composition has analyzed desahogarse as a climax cathartic point in
testimonios that yields new possibilities to bring about social change (Rivera, 2020b).
Nevertheless, in practice, as explained throughout this study, Indigenous interpreters are still
expected to perform a technical communication act without knowing much of the rhetorical
situation from the point of view of the Indigenous person for whom they interpret, all while
remaining stoic and neutral—as if neutrality were even possible. Walton et al. (2019) argue that
in systems where privileges are not equal “and where oppression is hardwired into social
structures, equality often cannot help but preserve the status quo, operating as a tool of
oppression” (p. 41). It should be noted that not everyone understands equity in the same way.
Equity should not mean to address the needs of all in equal ways. It means to adjust what is
necessary in order to be able to address the needs of all as equally as possible. I would add that
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the same applies to neutrality. Imbalances hide behind ideas of a so-called neutrality that forces
Indigenous interpreters to remain stoic amid the clear inequity they witness. Indigenous
interpreters want to be allowed to act as biased mediators who inject Indigenous practices to
balance these interactions. Arguably, too, what Indigenous interpreters are pointing to is the fact
that no interpreter is truly unbiased. In the next chapter, I discuss equity in more detail and
provide examples of ideation to show what some participants are doing to mitigate some of these
issues.
Issues Identified through Testimonios
As shown in Table 5.2., the participants who shared their testimonios in our roundtable
included seven females and two males, five participants from Mexico, two from Peru, and two
from the United States. Seven participants self-identified as Indigenous and three as nonIndigenous. Seven worked in the legal field, five in the educational field, and one in the medical
field. Nine different languages were represented in the roundtable I moderated, which included
one speaker of Tzeltal, one speaker of Zapotec of the Sierra Sur, one speaker of Tarahumara, one
speaker of Mixtec of the Noroeste, one other speaker of Mixtec who did not identified the
Mixtec variant, one speaker of Zapotec del Valle, nine speakers of Spanish, fours speakers of
English, and one speaker of Dutch. All participants worked with NGOs in different capacities.
Table 5.2. Demographics of participants who shared testimonios
Demographics of Participants who Shared Testimonios
7 Females
2 Males
Country
2 from Peru
2 from the United States
5 from Mexico
Fields
7 work in the legal field
(some participants work in two fields)
4 work in the educational field
1 works in the medical field
1 works in government initiatives
Gender
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Languages
(all participants speak two or more
languages)

1 participant speaks Tzeltal
1 participant speaks Zapotec of the Sierra Sur
1 participant speaks Tarahumara
1 participant speaks Mixtec of the Noroeste
1 participant speaks Mixtec
1 participant speaks Zapotec of the Valley
9 participants speak Spanish
4 participants speak English
1 participant speak Dutch

The key issues with which Indigenous interpreters grapple include unstable local government
policies, low & irregular wages, loose professionalization systems, discrimination, and lack of
awareness about Indigenous matters. Eight of the nine participants in the roundtable identified
lack of awareness and loose professionalization systems as critical issues, while five of the nine
participants identified issues of low & irregular wages, local government policies, and
discrimination (see Figure 5.6).

Figure 5.6. Issues identified by the participants in the roundtable
Loose Professionalization Systems
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By and large, participants indicated that loose professionalization systems that do not
address the needs of Indigenous interpreters and translators is one of the most prevalent issue in
their field. Eight of the nine participants who shared testimonios, mentioned this issue as a top
priority. Having consistent, measurable skills in the profession not only impacts the quality of the
services provided but also the status of the profession. Even with the complexities of working in
a field that is multidisciplinary, multilingual, multicultural, and multimodal by nature,
Indigenous interpreters and translators believe that better standardizing systems to address their
needs should exist across countries, modes, and professional fields.
Legal Field
Court interpreters is an established profession in Peru, Mexico, and the United States, and
thus it is the field in which most participants work. Extreme poverty, corrupt governments,
crime, and the demand for illegal drugs have caused Indigenous diasporas in recent years;
therefore, it is not uncommon to create international alliances between governments, interpreting
agencies, and/or NGOs to provide interpretation services for Indigenous people who find
themselves in court systems. In spite of the frequent collaboration, the certification requirements
for court interpreters vary from country to country.
In Mexico, as Flavio explained, there are three levels of court interpreter certifications
with different requirements:
In Mexico, there are certified interpreters, accredited interpreters, and practical
interpreters. The majority of CEPIADET’s interpreters are either accredited or practical.
We only have one certified interpreter. These are our main issues, because in Oaxaca, as
far as I know, there are only nine interpreters certified. Imagine, from the 176 variants
spoken in Oaxaca, only nine interpreters are fully certified. The requirements by the
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judges are to first look for certified interpreters, then, if there are none, look for an
accredited one, then if not for a practical interpreter. […] We all believe that becoming a
certified interpreter is important, but we have to see the other side of the issue. The only
ones who certify at a national level are INALI [Instituto Nacional de Lenguas Indígenas]
and CONOCER [Consejo Nacional de Normalización y Certificaión de Competencias
Laborales]. They certified interpreters in the years 2008, 2010, 2012, and 2014.
Certifying court interpreters who work with Indigenous languages comes with complex issues
which in Mexico can only be addressed by Indigenous organizations, such as INALI, but having
only one organization, clearly under resourced, supporting the certification of Indigenous court
interpreters triggers other issues, like lack of professional follow up, as Flavio pointed out:
We conducted a research in 2010, and we found out that these certified interpreters, after
being certified, never went to a hearing. Maybe it was because their linguistic variant
wasn’t required, or maybe another reason, but the issue is that no one followed up to
ensure they continue to receive training and updates. I believe that it is not only important
to certify Indigenous interpreters and translators but also there has to be a follow up in the
form of trainings, alignment courses, and evaluations on behalf of the institution that
provided the certification. […] Who wouldn’t want a certification? But not if they leave
you alone in the journey without a continued training and evaluation. Practicums are
needed, but you also have to know the interpreting techniques, like paraphrasing and
emotional control.
As an experienced court interpreter, Flavio also pointed out that because Indigenous
interpreting events often take place under stressful circumstances, Indigenous language speakers
are often inclined to desahogarse with the Indigenous interpreter (Rivera, 2019). However,
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Western interpretation protocols prohibit interpreters from engaging in any form of personal
communication with anyone for whom they will interpret. This leads to cultural issues among
Indigenous language speakers and their interpreters, and also imposes excessive stress on both
during a translating event. Flavio wishes protocols would allow Indigenous interpreters to
interact with Indigenous defendants before the formal interpretation begins to better understand
the context of the event and to better manage the desahogo, because it inevitably happens during
the interpretation. This aspect of Indigenous interpreting events is not addressed in certification
trainings offered by agencies (governmental, non-governmental, and private) as they continue to
endorse neutrality.
Indigenous interpreting and translation certification programs in Peru are also provided
by the government, as explained by Carmen:
It is true that the State is the one who offers the accreditation. […] The certification
operates on two levels: the accreditation of taking a course and the administrative process
that comes with completing a series of practicums in a public institution. And finally, the
registry. […] Any public institution, Health Ministry or Justice Ministry, can access this
registry and see in the list the language for which an interpretation or translation is
needed.
Carmen pointed out that a certification in translation and interpretation of Indigenous languages
is not enough to conduct effective services in the legal and the medical fields. Follow up training
in the professional field is needed.
There are intensive courses given every semester, and after certain number of hours, that
Indigenous translator and interpreter is accredited. Then, there’s a national registry, but
that isn’t enough, because Indigenous interpreters have to be professionalized. In other
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words, Indigenous interpreter haven’t completed a professional degree necessarily, they
aren’t necessarily experts in healthcare, they aren’t necessarily court process servers, they
aren’t necessarily linguists, although there are some. This doesn’t mean that there are
none, but most likely they have been an Indigenous leader within their community,
appointed by the community, and sent to Lima, the central authority, to take this course.
[…] About the training given by the Ministry of Culture, some people say that it is
intensive, but there are cases, for example, where someone hasn’t received a
postsecondary education that allows this person to understand a Western system
regarding judicial administration to comprehend what is an advanced process,
commutation of sentence, or simply matters of intercultural healthcare, like what it means
to be given anesthesia. For some Indigenous women, to be under anesthesia is to die.
The United States has also a court interpreter certification system provided by the
government. However, there is no certification available for Indigenous languages of Latin
America albeit the demand in recent decades. To become a court interpreter of Indigenous
languages, interpreters have to demonstrate language skills in three languages English, Spanish,
and their Indigenous language, as explained by Vanessa:
In the United States, there’s no certification for Indigenous languages of Mexico. There
are legal and healthcare field certifications at the national level, but only for the three
predominant languages, which are Spanish, Chinese, and another language. […] In the
legal field, there are three categories for interpreters: certified, professionally qualified,
and skilled.
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Vanessa also drews attention to another issue that Indigenous interpreters in the United States
face when working for the courts is that they have to have a minimum of high school-level
schooling in the United States.
At the legal and national certification level, there is also a prerequisite, which is to have
at least taken high school. This is a criterium that many of our interpreters do not meet.
And in the US, this has to be met in English. You can take your high school courses here
in Mexico, but you also have to take the GED, which is a high school equivalency test for
adults, which is administered in English, so that you can meet the education requirements
to practice in the United States.
Medical Field
Although there are certification systems for Indigenous interpreters in Mexico and
Peru—the same as court interpreters, it is not common for healthcare providers to hire the
professional services of an Indigenous interpreter in these countries. Indigenous interpretation
happens in the medical field, but at an informal, mostly unpaid, level. In the United States,
however, there is a more robust system of healthcare interpreters. Yet, interpreters of Indigenous
languages working in the healthcare industry encounter the same issue as their counterparts
working in the legal field; they must demonstrate proficiency not only in their Indigenous
language but also in both English and Spanish. The certification processes that healthcare
interpreters have to undergo in the US are managed by national nonprofit agencies, as explained
by Vanessa.
They offer what’s called ‘CoreCHI’ [Certification for Healthcare Interpreters]. If you
don’t have the predominant languages, you can still get certified, but you have to know
English and Spanish. Then, you can be an Indigenous person who speak an Indigenous
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language, and still get a national certification in the healthcare industry, but you have to
know English and Spanish as a requirement. What’s happening in our communities is that
most speakers of Indigenous languages only speak Spanish. [The healthcare accreditation
consists of] attending a course with a certain number of hours, which covers standards,
ethics, and protocols based on the guidelines of the agency CCHI [Certification
Commission for Healthcare Interpreters]. Now, if anyone wants to become certified in
that field, then they have to pay $500.00 dollars. I believe that there’s only a handful of
interpreters in the state of California who have this national certification in the healthcare
industry.
Vanessa also highlighted the issue of following up and having evaluation systems for Indigenous
interpreters who work with Indigenous languages that are rare in the United States.
We want to establishing networks for evaluation, since sometimes there aren’t even three
people who speak our same language, and we don’t want to be the only ones who can
certify ourselves. We want to learn more about this process for all of us who speak
Mixtec, in our own language variant, because nobody else will be able [to certify us].
Other people do understand the language, but sometimes they don’t understand it well
enough.
Gaining experience through practicums is another issue that Vanessa, and Indigenous interpreters
working in other fields, noted: “There are different perspectives on what a certification really
means, because sometimes those who are certified, despite them having a certificate, do not
understand things the same as those who have done a practicum.”
It should be noted that although the United States has systems in place to provide
interpreting services for healthcare users, it is still very common to rely on the patients’ family
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member(s)—sometimes children—to provide the interpretation, or to “get by” with words and
phrases that the doctors and/or nurses know in commonly used languages, like Spanish.
Educational Field
Similar to the case of medical interpreters, interpreters in the educational field are not
common in Latin American countries like Peru and Mexico. Interpretation in Indigenous
languages in this field happens, but, again, mostly informally and unpaid, and many times it is
done by children or bilingual teachers. In secondary schools in the United States, interpretation
between commonly used languages, like Spanish, at schools is typically done by bilingual
educators. However, because educators of Indigenous languages are not common in secondary
schools, districts have come to rely on nonprofit organization working with Indigenous migrant
communities to find and train Indigenous interpreters.
School district in the United States find it difficult to locate Indigenous interpreters who
can also communicate in both Spanish and English, as explained by Anabel:
Because I have to work with communities that are neither fluent in English nor in
Spanish, I have to recruit any interpreter available, whether they are accredited or
certified or have experience or not. Either way, I am going to do what I can to
communicate with Indigenous families. […] Once Indigenous parents find out that we
have an interpreter who can help, then, there’s more demand, and right now we don’t
have enough people who can interpret, and we don’t have enough trainings available in
our city either.
Anabel also pointed out that although it is difficult for school districts to find Indigenous
interpreters, it is important to avoid having children to interpret for their parents.
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We recruit interpreters who are over 18 years old, and we try not to recruit students,
because we don’t put students younger that 18 years old in traumatic situation. It is very
difficult for students to try to interpret for mom and dad a painful situation in which they
were involved.
Government Initiatives
The absence of adequate professionalizing systems that address the needs of Indigenous
interpreters also cause issues in government initiatives, even when involving a university
specialized in the study and the practice of translation and interpretation. Such was the case of a
project where Soraya was involved. The Amazonian Indigenous community of Achuar del
Pastaza in Peru asked the government for civil registry certificates to be translated into their
Indigenous language. Although the government agreed to provide bilingual birth, death, and
marriage certificates, it did not have enough resources to do so. Therefore, the government asked
the Translation and Interpretation program at the Universidad of Peru of Ciencias Aplicadas
(UPC) (University of Peru of Applied Sciences) for help.
The university, as explained by Soraya, did not have Achuar translators, so the project
organizers sought out the help of “two Achuar educators, who were not interpreters or
translators. They were bilingual educators but took on the role of professional translators.” I
provide a more detailed account of Soraya’s testimonio in Chapter 6. Whereas the issue of not
having trained translators in the Achuar language was clear, other important issues emerged
during this project, as Soraya points out:
Because UPC was used to working with foreign languages, they did not want to go to the
Achuar community […] For the first time, two Achuar people came to UPC. […]
Imagine, the academia, which only teaches Chinese, French, German, and Italian,
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suddenly brings Indigenous educators with a different language, a different worldview, a
different cosmovision.
It is assumed that academia helps with the professionalization of interpreters and translators.
Unfortunately, like Soraya highlighted, there is a clear lack of attention to the translation and
interpretation of Indigenous languages on behalf of the academia. In the same way that most
Translation and Interpretation academic programs focus on languages that produce professionals
who could work in more profitable industries, like tourism and business, most Technical
Communication and User Experience academic programs prioritize fields that engage with new
technologies. Therefore, the professionalization of Indigenous interpreters and translators
working in the legal, health, and educational industries have become primarily an endeavor of
Indigenous organizations.
To mitigate these disjunctions, Technical and Professional Communication (TPC) can
start by forming alliances between its TPC programs and Indigenous organizations. Languages
and cultures are not barriers when differences are acknowledged and respected. Indigenous
organizations know this as they have always worked within this context—because there are
hundreds of Indigenous languages and cultures throughout the continent. User Experience (UX)
researchers can also help Indigenous communities by learning to address their needs as these
communities understand them, through their own cosmovision, as this work attempts. Both UX
and TPC play a crucial role in designing better experiences for both Indigenous professionals and
Indigenous users. Although Indigenous communities believe that the governments have a debt
with them, I think that this is a debt all of us non-Indigenous people living in their native spaces
have. Academia has the responsibility to repay some of this debt by addressing their academic
and professionalization needs.
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Low & Irregular Wages
Low and irregular wages is another issue identified by participants. Like in the case of
any other profession, wages in the interpretation and translation field varies country by country.
Nonetheless, there is also a clear, abnormal differences between industries and, in the case of
court interpreters, between federal courts and local courts. Five of the nine participants who
shared their testimonios identified issues related to wages in their profession. It should be noted
that in Latin America Indigenous interpretation and translation in the medical and the
educational fields are not often paid, hence the reason most Indigenous interpreters and
translators work in the legal field.
One of the issues affecting Indigenous court interpreters is that many of them come from
rural communities and thus have to pay travel expenses to attend court hearings, like Flavio
explained:
The federal court in Oaxaca pays $1,800 Mexican pesos per hearing, up to 3 hours, and
sometimes they pay for travel expenses. […] The common courts pay only $400 Mexican
pesos per hearing and that includes travel expenses […] Imagine the expenses of an
interpreter who comes from Coixtlahuaca to Salina Cruz. From Coixtlahuaca to Oaxaca
City you have to spend about $200 pesos. From there, you have to take a car to Salina
Cruz, which are another $120 pesos. That’s a total of $320 pesos, but that is just one way,
and that is only transportation, and it doesn’t include food and lodging, then it is not
enough. […] And if the interpreter who made the commitment to attend doesn’t show up,
then this interpreter is fined.
Indigenous court interpreters grapple with irregular and low wages in other states of Mexico, as
explained by Guadalupe: “There are many issues, like the uneven wages, they aren’t the same
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everywhere. In Chihuahua they pay $200 Mexican pesos per hearing, and someone else said they
pay $400 in Oaxaca, and then $1,800 in the federal court. Why does it vary like this?”
Carmen pointed out that this is also an issue in Peru. Although Lima is the home of some
Indigenous communities, most Indigenous court interpreters live in rural communities far away
from the capital.
A problem transpires though, what happens if the interpreter comes from a Peruvian
Amazonian Achuar community and has to take first a boat of various hours of river
journey to later arrive in Lima, and then take a plane [to the final destination]? Who pays
for the travel expenses? Who pays for the transportation? The reimbursement isn’t clear.
A plane ticket cost $150 dollars minimum.
Additionally, the perception is that an interpreter and/or translator of Indigenous
languages receives lower wages than their counterparts who work with non-Indigenous
languages, like María stated: “The wages for Indigenous interpreters aren’t defined. Are we
supposed to receive less than an interpreter of a foreign language? Because interpreters of
foreign languages get paid very well.”
Two of the nine participants who shared their testimonios also commented that many
times payment for the services of Indigenous court interpreters are delayed for months, even
years in some cases. María explained that in Mexico City sometimes “[t]he problem is that you
go and translate or interpret, but they don’t pay you until three or four months down the road. In
fact, they owe us since 2015.” In Oaxaca, Flavio has experienced similar issues:
Sometimes the courts don’t want to pay interpreters at the end of the hearing nor they
want to give them the paper that proves that they attended the hearing […] Then, they
owe money to many interpreters. They owe to interpreters from CEPIADET and to others
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who work independently, who have told me that the courts owe them money since 2017
or 2018.
While the payment delay seems to also be a problem for court interpreters in the United
States, this country adheres to more standardized payment policies for interpreters working in
both the legal and the medical fields, but, as explained before, the problem for Indigenous
interpreters is to pass the difficult certification exams in both English and Spanish. In fact,
because of these strict requirements, there is a shortage of Indigenous interpreters who work with
Indigenous languages from Latin America in the United States. For this reason, it is not
uncommon for the U.S. courts to contact Indigenous organizations, such as CEPIADET in
Mexico, to help find an Indigenous interpreter who can work with a specific language variant not
available in the U.S. When this happens, the Indigenous interpreter has to do the work through a
video conferencing application or via phone, depending on the technology available in the place
where the Indigenous interpreter is located.
Providing Indigenous interpreters for families of Indigenous students attending U.S.
schools is not a common practice because it wasn’t until the massive Indigenous diaspora of
recent decades that the need became visible. Yet, districts in places where Indigenous migrant
communities concentrate, like California, are increasingly trying to accommodate the needs of
Indigenous families by hiring in-house Indigenous interpreters. Anabel pointed out that although
school districts might have the funds to hire an Indigenous interpreter, however, interpreters of
Indigenous languages are not readily available, and thus organizations that work with Indigenous
migrant communities, and sometimes the same districts, embark on a long process of finding
people within an Indigenous community who can informally help as an interpreter and later on
be formally trained as one:
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I work with interpreters who want to help others from the heart and who are willing to
work voluntarily, those one who say, “I’ll go whether they pay me or not.” Then, I look
for trainings and ways to ensure that the district pays for the professional development of
the interpreter. Once this interpreter has received the appropriate training, the district
hires this person as a full-time interpreter. […] The school district has the funds, and the
key person in the school district and I work together to ensure that the interpreter gets
paid.
Inconsistent Local Government Policies
As seen throughout this study, most Indigenous interpreters and translators understand
agency as advocacy, and thus feel affected by fluctuating local government policies. Five of the
nine participants in the roundtable believe that constant changes in the local government affects
the work of Indigenous interpreters and translators both as practitioners and as advocates. In
Mexico, for instance, state governments change every six years, and each government brings
new cabinet and new policies. As a result, initiatives by one government are not always carried
out by another, as Flavio pointed out. He praises that the Defender’s Office in the state of
Oaxaca is now actively hiring more Indigenous defenders, but he worries that this enthusiasm
toward addressing Indigenous matters might not be sustained by other governments. “It is
important what the Defender’s Office is doing” because “not all incoming governments have that
perspective, and sometimes they abandon Indigenous topics,” Flavio commented.
While the laws remain unchanged, it can feel almost as if they were also changing when
there is a shift in power. As Guadalupe explained, “[s]ometimes this happens because they are
temporary governments. Those who come in, arrive without knowing how to continue the work
or the commitment that others made.” Although courts are supposed to provide interpreters for

150

victims and defendants who don’t speak Spanish, Guadalupe argues that “Those who work for
the justice departments don’t care. They look for people [to interpret] on the streets, even if they
aren’t certified. Sometimes they even look inside the CERESO prison.” Similarly, María noted
that the inequities are also visible in the government spending:
I don’t know if you all heard the speech by the Judge of Morelos, that when I saw the
difference between the foreign and the Indigenous, and the discrimination. He said that
an economic ruling was asked, and that surveyor was paid $24,000 Mexican pesos. Then,
he said that an anthropological ruling was asked, and that surveyor was paid $12,000
Mexican pesos. What is happening?
In Peru, the government has made provisions to exercise Convention No. 169 which
requires that the government and private investors consult with Native Peoples before embarking
on development initiatives near their communities. However, as explained by Carmen, the State
establishes these provisions “from the needs of the State, and not of the Native Peoples.” This
provokes other critical issues for Indigenous interpreters and translators. Carmen pointed out that
“[i]n cases of prior consultation, for example, Indigenous interpreters can be seen as people who
help the process of the State and not as someone who is really conveying the needs of the
Indigenous community.” The Peruvian government does not even acknowledge them as
Indigenous interpreters. “For the State,” said Carmen, “they are ‘interpreters in native
languages.’ However, there are interpreters who want to be recognized as Indigenous
interpreters.”
Additionally, Indigenous interpreters and translators believe that local governments
should do more in matters of training and wages, particularly in the case of court interpreters.
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Because governments have systems in place, Indigenous interpreters wish there were more
involvement from governments in providing solutions to their critical issues.
Discrimination
Language is not what most people consider when thinking of discrimination. While there
have been efforts to raise awareness about gender, religion, age, and disability discrimination, we
tend to primarily link this unethical practice to the unequal treatment of a person based on race
and/or ethnicity, overlooking the strong connection between language and race or ethnicity. Like
some of the participants pointed out, discrimination has caused the marginalization and decline
of Indigenous languages. Five of the nine participants believe that discrimination is a palpable
issue among Indigenous translators and interpreters.
Take for instance Ramiro. He shared that in his community “most of the town, about
90%, speak an Indigenous language, Zapotec. Adults suffer discrimination when they move to
the city or when they work here and there.” It is because of discrimination that he tried not to
speak his Zapotec language at school: “When I was at school, I was embarrassed to speak it.” He
added that
Nowadays in [his] community the majority are losing [the language], more so the kids,
because their parents are teaching them Spanish, because of the same reason, parents
don’t want their kids to suffer embarrassments or discrimination by other kids whose first
language is Spanish when they arrived at the city.
As an interpreter, he helps incarcerated Indigenous people better understand the legal system,
and as an intercultural promoter, he teaches Zapotec to the children in his community: “These are
kids who are learning Spanish and are letting go of their Indigenous language.” He became an
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advocate “because the majority of the men in [his] town leave to the East or West Coast of the
United States.” Ramiro helps his community and his culture through language.
Discrimination against Indigenous people happens in different spaces, as seen in the
testimonio presented by Carmen. As a lawyer and social anthropologist, she talked about a court
case in Peru that ruled in favor of an Indigenous woman speaker of Quechua. The court made the
Indigenous woman sign a document that only allowed her to prepare food certain hours of the
day in a case that originally addressed this woman’s right to work. The judge found out that the
woman had signed with her fingerprint, which meant that she did not speak Spanish and signed a
paper in Spanish without understanding it, and thus ruled it as a language discrimination case:
“The court said, ‘this is not a case of the right to work, it is a case of the right to not being
discriminated for using a particular language.’ […] And stated that this was a case of
discrimination because there was no equity.”
Sadly, discrimination against Indigenous people is not a new issue. It has existed for a
long time outside and inside Indigenous communities, like Guadalupe asserted: “We have heard
about human rights and about discrimination for a long time, and we are still talking about the
same issues with no solutions. Sometimes there’s even discrimination among ourselves, what
should we expect from those we aren’t of our race?” While there have been efforts to combat this
issue, discrimination continues to be one of the most critical problems affecting Indigenous
people and thus Indigenous interpreters and translators.
Although the participants who spoke about discrimination during the roundtable did it
mainly in terms of language, it is clear that the issues of low and irregular wages, local
government policies, and loose professionalization systems mentioned before are also entwined
with more systematic issues of discrimination.
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Lack of Awareness
Lack of awareness about Indigenous matters is another issue that nearly all participants
indicated. Eight of the nine participants pointed out that there is the lack of awareness about
Indigenous linguistic rights and/or about the matters of Indigenous Peoples overall. Most
participants explained that the lack of awareness about Indigenous matters among public officials
and public workers causes many serious issues for Indigenous people. Therefore, they see that
the role of Indigenous interpreters and translators goes beyond language brokerage. Their role
includes creating awareness about Indigenous matters.
For example, Soraya talked about a project in which she participated, where the
government of Peru worked with the department of Translation and Interpreting Studies at the
Universidad de Ciencias Aplicadas de Perú to translate birth, death, and marriage certificates to
the Achuar Indigenous language. Even though this project provides a great example of
intercultural and interinstitutional work, one wonders why is taking governments over 500 years
to translate certificates that validate a human being’s identity into a language that can actually be
understood by the person who holds it. In her testimonio, Soraya explained how the Amazonian
town of Achuar del Pastaza asked the government to provide them with bilingual “vital event”
documents, such as birth, death, and marriage certificates:
These certificates are made by the Registro Nacional de Identificación y Estado Civil
[RENIEC], which you must have an equivalent here, which is the institution in charge of
giving your DNI [Documentación Nacional de Identidad]. If you die, they give you a
certificate, and also if someone is born so that this person can acquire a DNI.
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Soraya explained that involving Indigenous translators helped her institution recognize the need
for creating alliances between the academia and Indigenous communities to help and learn from
one another.
As Erika implied in her testimonio, the lack of awareness about Indigenous linguistic
rights affects the perception that Indigenous defendants have of everyone involved in a court
case, including interpreters. When she first became involved as an intercultural promoter and
interpreter, she realized that Indigenous defendants saw her with distrust: “During the visits to
the reintegration centers, we realized that people didn’t come to us, not because they didn’t want
to but because there was no communication bridge because, well, if you can’t even defend
yourself in Spanish little less speaking an [Indigenous] language.” She explained that it is critical
to create awareness about Indigenous linguistic rights among public officials because in Oaxaca,
for example, “the Public Defender’s Office legally represents 98% of Indigenous people who are
deprived of their freedom in different reintegration centers in the state,” and there are only a few
public defenders who speak Indigenous languages, hence the importance of hiring Indigenous
interpreters in places with large Indigenous population.
Although Indigenous language rights are protected by several national and international
laws, in practice, not all are known by Indigenous Peoples and not all are respected by local
governments, like Flavio pointed out:
There are many laws in Mexico that address Indigenous language rights and the right to
have an interpreter in legal procedures, like the Federal Law of Linguistic Rights of
Indigenous Peoples, articles 9 and 10, the second article of the Mexican Constitution, the
National Code of Criminal Procedures, and the agreement 169 of the OIT [Organización
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Internacional del Trabajo, International Labor Organization], but sometimes the reality is
another thing.
Carmen also explained that in the last decades, laws that protect Indigenous rights have
become more visible in Peru: “The law establishes the right, and [she] quote[d], ‘to enjoy and to
have access to translation means, directly or inverse, that guarantee the enactment of rights in all
sectors.’ […] But this was only one step.” She also said that international laws, specifically the
Convention No. 169 by the International Labor Organization [ILO], were the reason that
triggered the Peruvian government to create a certification program for Indigenous interpreters
and translators:
In Peru, the certification and accreditation of interpreters of Indigenous languages was
created following the Convention No. 169 [of 1989] by the International Labor
Organization, and it draws on the Native Peoples’ fundamental right to express in their
own language when discussing matters with the judicial authorities of the State.
Convention No. 169 requires that Native Peoples be consulted in different matters. To
make provision for this, a law of prior consultation, in their own language, is established.
Like Flavio, Carmen emphasized that albeit having laws such as this, governments still perceive
them “from the needs of the State, and not of the Native Peoples.”
Additionally, María pointed out that the issues affecting Indigenous people sometimes are
more accentuated within Indigenous migrant communities. María belongs to a Tzeltal
community from Chiapas but has been leaving in Mexico City for over 20 years, and as an
Indigenous migrant, she sees the indifference of the local government toward her Tzeltal migrant
community in the city. During her testimonio, she explained how other migrant Indigenous
communities in Mexico City face the same issues and informed us that after the Triqui
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community challenged the indifference of the local government toward their problems with
violence and discrimination, the local government has paid more attention to other Indigenous
migrant communities in the city:
There is a constant struggle, but since the Triqui Indigenous movement in Mexico City,
the public policies in Mexico City have paid more attention to the Indigenous migrant
population […] because when there are Indigenous migrants, the local government
washes its hands because they think that’s not their problem.
Like María, Anabel has also seen similar indifference attitudes toward Indigenous
migrant communities in the United States. Because some of these communities seem to be
invisible within public systems, she advocates for Indigenous language rights in the school
districts in the community where she lives: “The most important thing for us, for the interpreter,
for the district liaison, and for me, is to ensure that Indigenous immigrants are heard in the
school districts.” Lack of awareness can, and often does, provoke serious discrimination issues as
discussed in the next chapter.
Summary
The experiences presented here are illustrations of the dangerous effects of designing
systems for and by homogenous groups with monocultural views. Synthesizing interviews by
themes revealed the motivations, challenges, and feelings of the Indigenous interpreters and
translators. It also revealed that Indigenous interpreters and translators see themselves as
advocates of their cultures and languages, demonstrating that their role comes with agency,
which most see as a critical need. Similarly, synthesizing the thematic issues revealed through
testimonios, exposed a series of palpable issues that Indigenous professionals face in the field of
interpreting and translation, such as loose professionalization systems and low and irregular
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wages. Most importantly, this chapter demonstrated that these palpable issues sprout from more
systemic problems, such as inconsistent local government policies, discrimination, and lack of
awareness about Indigenous matters. In Chapter 6, I analyze how placing equity rather than
usability at the core of UX can help alleviate the systemic issues with which Indigenous grapple.
Additionally, in the next chapter I discuss three important projects presented by the participants
in the roundtable I moderated during the International Unconference for Indigenous Interpreters
and Translators. I also present some of the ideas proposed by the participants to help solve some
of the issues they face.
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CHAPTER 6: IDEATING & RE-DESIGNING
As discussed in Chapter 5, the more palpable issues of professionalization, wages, and
government policies stem from the systemic issue of discrimination (see Figure 6.1). And
whereas discrimination can grow from ill will, most prejudices are caused by lack of
understanding or false impressions of something or someone. The Indigenous participants with
whom I worked during the unconference were well aware of this. Therefore, they believed that a
key strategy to address these issues is to raise awareness about Indigenous cultures, languages,
and laws that protect them, their practices, and their languages. As seen in Figure 6.1, the
solutions proposed to create awareness included advocating through technology, creating
alliances with academia, and supporting Indigenous language revitalization projects.

Figure 6.1. Issues and Solutions
This chapter covers three major projects discussed by participants, which involved the
participation of Indigenous interpreters and translators in collaboration with public institutions
that the participants shared through their testimonios. I also discuss some of the ideas that the
participants propose as possible solutions. But first I cover a detailed analysis of the importance
of placing equity in UX research.
Equity at the Core of UX
Equity in Interpreting as a Technical Communication Practice
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Understanding Indigenous translators and interpreters as technical and professional
communicators helps us see their need for advocacy as they argue for the acknowledgment of
communication practices that address the full human experience (Jones, 2016). And after seeing
the systemic issues that affect Indigenous interpreters and translators, the answer to my third
research question became clear. Why is it important to place equity rather than usability at the
core of UX research? Because the traditional model designed by Peter Morville (see Figure 6.3),
albeit of great significance, does not address the needs of all users. Marginalized groups, as seen
in this research project, often face systemic issues associated with relationships of power, which
can only be addressed by designing more equitable products, contents, and processes. During our
collaborative event, it became clear that equity, as the factor that addresses relationships of
power, is the single most important factor for Indigenous users. Most importantly, this research
shows that many times to foster equity, we have to differentiate approaches. As I explained in
Chapter 5, equity should not mean to address the needs of all in equal ways. It means to adjust
what is necessary in order to address the needs of all as equally as possible. And thus, as shown
throughout this study, we cannot examine Indigenous translation and interpreting events in the
same way we examine these events using European languages.
To fully comprehend what is at stake in an Indigenous interpreting event, I created a
visual model of the User Interface of Indigenous interpreting events (see Figure 6.2). User
experience researchers use this tool to visualize the space where users interact with technology. I
use the user interface to visualize the relationships between the contexts involved in Indigenous
interpreting events as a means to analyzing contextual interactions.
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Figure 6.2. User Interface (UI) of Indigenous interpreting events
Interactions in the UI may at first glance appear balanced, neutral. However, as seen in
Figure 6.2, there is a significant imbalance in this user interface because the interactions happen
in a space guarded by a Western cosmovision. Many of these imbalances hide behind ideas of
“neutrality” that force Indigenous interpreters to remain stoic amid the clear inequity they
witness. Therefore, Indigenous interpreters want to be allowed to act as biased mediators who
inject Indigenous practices to balance these interactions, as explained in previous
chapters. Additionally, through this model, one can adjust the different contexts to each
translation and interpreting (T&I) event in order to design better experiences for the users
involved in a specific T&I event because, for example, addressing the needs of users involved in
a T&I event taking place in a health institution in Mexico with an Indigenous speaker of Cho’l
de Chiapas is different than addressing the needs of users involved in a T&I event taking place in
an immigration detention center in the United States with an Indigenous speaker of K’iche’ from
Guatemala.
In the middle of the User Interface model, I place what I call the rhetorical negotiation
web (RNW) to help visualize how Indigenous interpreters negotiate truths, or meaning, by
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making rhetorical choices in order to re-design a message, all while mediating the values,
emotions, biases, positions of power, and loyalties of the users and of themselves. And because
Indigenous interpreters mediate messages between users with very different values, emotions,
biases, positions of power, and loyalties, interpreting events inherently yield ambiguity. For
example, in Chapter 3 Salustia explained that she prepares emotionally because she does not
know “the situation that the job will bring day by day” (Table 3.2), showing that emotions are
always involved in an interpreting event. Also in Chapter 3, Rocío Cjuiro pointed out how the
job of an Indigenous interpreter and translator is “a double-edged delicate matter” because she
mediates information between the holders of power, the government, and her community
members, and thus her job can help but also hurt her community (Table 3.4). Yolanda also
explained that her reason to be in the interpreting and translation field “has always been to watch
over [her] people in all its cultural aspects” (Chapter 3, Table 3.6), proving that there are always
loyalties and biases involved. María sees this profession as a “calling” because of the
communication needs of her community (Chapter 3, Table 3.7), demonstrating that power
imbalances, and thus injustices, in communication happen all the time, whether Western public
institutions recognize them or not. Western cosmovision, nonetheless, continues to subscribe to
the Aristotelian notion of ambiguity as a “vice of language” (Golitsis, 2021). This Western view
of ambiguity is closely associated with the outdated machine-like understanding of interpretation
which sees language as if it existed in a vacuum, voided from its context and without a human to
perform it. Indigenous interpreters, in one way or another, understand that communication,
specifically technical communication, never happens without the presence of asymmetry and
ambiguity, hence the importance of fostering equity to adjust it.
Equity in UX Community-Based Research
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Since its inception, User experience research has aimed at understanding users’ needs and
motivations. It subscribes to the idea that to produce valuable products, processes, and content,
these must be useful, usable, desirable, findable, accessible, and credible, as shown in Peter
Morville’s (2014) model in Figure 6.3 (a.k.a. “The Honeycomb”). This model, however, fails to
acknowledge the importance of equity as a factor that addresses the power relationships between
users. This study proposes an adaptation of Morville’s Honeycomb by removing “findable”
(because this factor did not apply to the physical space in which the event took place) and adding
“equity” as the core factor in this UX project, as illustrated in Figure 6.4.

Figure 6.3. Peter Morville’s (2014) User Experience Honeycomb
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Figure 6.4. User Experience honeycomb with equity factor at its core
The Indigenous organization leading the production of the unconference, the Centro
Profesional Indígena de Asesoría, Defensa y Traducción, A. C. (CEPIADET) had a clear vision
of the factors that needed to be considered throughout the co-construction of the event, for they
had done something similar at a lower scale previously and wanted to provide a more meaningful
experience. Although the factors addressed in UX are typically applied to online spaces, they
align with what we designed in the physical space of the event. As a team, we designed a
conference experience anchored in the following interconnecting factors:
a) Useful. In UX, practitioners refer to this factor as the one that aims at designing
content, products, and processes that fulfill a need. In the case of translation and interpretation
systems (professionalization programs and public sector regulations) in the Americas, they
continue to be largely based on systems imposed by Europeans, and thus rarely take into account
the needs of Indigenous users (interpreters, translators, and users of public sector services).
Therefore, the event provided the space for participants to generate strategies that can help fulfill
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the needs of Indigenous users both as translators and interpreters and as users of public sector
services in need of translation and/or interpreting services.
b) Usable. The usability of products, services, and content is still the most important
factor of UX research. Its main concern continues to be easy-to-use digital interfaces. Yet, as
Morville (2014) points out, solving the issue of usability is not enough to address the needs of
users. In the case of the event, participants generated ideas that they can implement with their
own communities. And because of the diverse backgrounds of the participants, we explored a
wide variety of strategies that can be reproduced and/or redesigned easily.
c) Desirable. UX researchers and designers have examined this factor for decades,
connecting it to emotional design, a concept concern with prompting users to react with positive
emotions to products, processes, and content designed with good aesthetics, as perceived by
users (Norman, 2004; Morville, 2014). To this end, the event aimed at providing an experience
that was not just another workshop that Indigenous interpreters and translators had to attend;
therefore, it was important to highlight that their role as participants was not to listen to strategies
given by scholars of Translation and Interpreting Studies. Their role was to become the experts
by providing the strategies themselves. And the role of the scholars involved in the organization
of the event was to moderate their conversations.
d) Accessible. In UX, the accessibility factor refers to the ethical responsibility of
designing products, processes, and content that can be easily accessed by people with disabilities.
In the context of the event and the socioeconomic situation of most Indigenous interpreters and
translators, it became clear during the designing stage that funds to attend the event was a
socioeconomic deterrent for many participants. Because the great majority of speakers of
Indigenous languages in Mexico, and thus Indigenous interpreters, are located in Central and
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South Mexico, we addressed this issue by locating the conference in the city of Oaxaca and by
funding transportation and lodging for those who needed it. Additionally, providing a space for
desahogo was also part of making the event accessible because there is a lot of trauma associated
with Indigenous interpretation.
e) Credible. According to Morville (2014), credibility is a fairly new concept in UX, and
it addresses the idea of persuading users to trust particular products, processes, and content
enough to use them. It also addresses the ethical implications of using digital technology to
persuade users to behave or act in a certain way (e.g., to purchase a product or to use an app).
This factor builds on B. J. Fogg’s (1998) ideas on persuasive computers, which he defines as
creating, distributing, or adopting technology with the “intent to affect human attitudes or
behaviors” (p. 226). In the case of our event, albeit planned for a physical space and not for the
digital realm, credibility was applied in terms of wanting participants to trust the sources of
information by learning from other Indigenous professionals with similar experiences.
f) Valuable. In UX, this factor refers to delivering valuable content, processes, and
products by identifying what users actually value. As pointed out by Morville (2014), in the case
of non-profit organizations, the experience must advance the mission of the organization and its
users. To this end, the organizing team envisioned an event that provided participants with
takeaways that advance their personal and professional missions. Although our event focused on
Indigenous interpreters and translators, the nature of their work as mediators connected other
Indigenous and non-Indigenous users to our conversations. Thus, the event produced complex
understandings of value, interrogating what is valuable to whom.
g) Equitable. Equity as an indicator that addresses relationships of power, however, is not
commonly addressed in UX design. But it became clear right from the start that this was a key
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factor when working with Indigenous communities. Indigenous people have a distinctive
kinesthetic awareness to relationships of power. They have felt it, as Cherrie Moraga (2002)
states, in the flesh, since 1492. And thus, we as researchers also had to be aware of these
relationships of power during our collaborative planning and during the event so that we could
foster equity. During the event, a major part of our work as facilitators was to ensure that all
participants had equal participation and that the strategies proposed fostered equity among
Indigenous users and their linguistic practices. Most importantly, because the linguistic rights of
Indigenous peoples are often neglected, once we moved into the minutia of the conversations,
participants frequently advocated for anchoring conversations and strategies in international
human rights, as indicated in the United Nations Declaration on the Rights of Indigenous Peoples
(2007), specifically in Article 13:
1. Indigenous peoples have the right to revitalize, use, develop and transmit to future
generations their histories, languages, oral traditions, philosophies, writing systems and
literatures, and retain their own names for communities, places and persons.
2. States shall take effective measures to ensure that this right is protected and also to
ensure that indigenous peoples can understand and be understood in political, legal and
administrative proceedings, where necessary through the provision of interpreters or by
other appropriate means. (p.5)
It should be noted that CEPIADET, the leading Indigenous organization behind the event,
is formed by Indigenous attorneys who also provide interpreting and translation services to
different communities around the region and beyond. Therefore, they are fully informed of
Indigenous rights, as specified in both national and international laws, and of Indigenous rights
violations. With this in mind, it was clear that equity was going to be the main factor from where
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to build the event and the conversations in it. Grounding the event on equity and human rights
was important to understand the context of the ideas proposed by the participants.
Ideating
Interpretation and translation services in Indigenous languages are not as valued as
interpretation and translation services in foreign languages. For that reason, there is a lack of
adequate funding provided by public entities specifically to pay for the services of Indigenous
interpreters. Nevertheless, partnerships among public institutions and Indigenous organizations
have inspired projects that have managed to improve conditions for Indigenous interpreters
working in these programs. The following section describes three projects shared by participants
through testimonios during the roundtable I moderated. The first project describes a translation
endeavor in Peru, the second an interpretation project in Oaxaca, Mexico, and the third one a
translation project in Michoacán, Mexico. These projects served as the foundation of the ideation
phase that took place during the roundtable.
Intercultural, Interinstitutional, and Interdisciplinary Translation Project in Peru
Soraya Yrigoyen Fajardo presented a powerful project that took place in the Peruvian
town of Achuar del Pastaza. The project consisted of involving multiple institutions in the
translation of official documents in the civil registry, with the goal of helping the Indigenous
community in the town of Achuar del Pastaza to exercise their civil and citizenship rights in their
own languages. The organizations involved in this project included the Federación de la
Nacionalidad del Pueblo de Achuar del Perú (FENAP) (Citizenship Federation in the Town of
Achuar del Perú), the translation and interpretation program at the Universidad de Perú de
Ciencias Aplicadas (UPC) (University of Applied Sciences in Peru), and the Instituto
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Internacional de Derecho y Sociedad (IIDS) (International Institute of Law and Society). As
Soraya explained,
This was also an interdisciplinary experience because we saw the intercultural lens, the
linguistic lens, the translation lens, and the Indigenous rights lens. Each institution
contributed with something. For example, the intercultural lens came from the academy,
from my class; the linguistic lens, from the linguists from the university; the translation
lens, from the translators; and the Indigenous rights lens came from Instituto
Internacional de Derecho y Sociedad [IIDS). Then, we signed an interinstitutional and
intercultural agreement because Achuar educators came to work hand in hand with
professors at the University.
Involving the Achuar community in this project was the key to accomplishing the
outlined objectives. The Indigenous interpreters and translators were recognized and consulted as
professionals and as experts in the Achuar language and culture, in the same way that experts in
foreign languages are recognized and consulted. They created glossaries to reach agreements
regarding terms that may not have a translation in Achuar, implemented Plain Language
protocols to avoid obtuse and complicated phrases, and created style guides to facilitate
translation. During her presentation, Soraya explained this process in detail:
It was very interesting. For example, the certificate said, “By means of this letter, we
present to the registrar…” with a bombastic language that had the Achuar community all
dizzy. Then, what did we do with the pool of linguists? We simplified the document.
What does this mean? This means that we simply focused on what was said, who said it,
and to whom. That simple. Then, simplifying the texts became the methodology we
found, because you should know that in our academy, no one really knew how to
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translate the Achuar language. Who was going to say if it was well done or not?
Therefore, from the linguistic lens, we only agreed on the methodologies and a bit on the
translation process. And because there were certificates that had been translated before,
then the terminology was validated for the next documents. We also created protocols.
We were looking for quality in the translation. Because there were two translators, one
corrected the translation of the other. The protocols consisted of identifying how a
particular term was translate and why. Then, glossaries were created, because, as I stated
before, there were terms like identity, birth, death, and so on. And some of these terms
did not exist in the Achuar language. For example, “go to the registrar’s office” did not
exist in Achuar, then, translating became more complex. Stylesheets were also created to
ensure the quality in the translation of certificates. If they added an uppercase letter in
one place, then they added it in the whole document. If they added a comma after
something, then they had to maintain the same format throughout the document. We
wrote notes on the stylesheets and the protocols.
After the documents were simplified, the team focused on the translation process, which
was done with the help of Memsource, a software often used by translators to save time during
the process. As Soraya explained, using this software became very helpful during the
collaboration between Indigenous and non-Indigenous translators:
Translators used a program, software to help the Achuar translators with time
management and style, as well as other things. We developed a system with Memsource;
I’m not sure if anyone has heard of it, which segments the text, helps translators to know
how much is left in the translation, incorporates terms that have already been translated
into the text, and with this software they were able to complete the translation. With an
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intercultural focus and emphasis on rights, what was most important, I think, is that there
was trust. There was communication, and through my contributions we created a protocol
regarding intercultural communication with Indigenous communities through the
framework of translation.
Another critical factor in this project, was the emphasis on Indigenous rights. This was
essential to earn the build trust on alliances between public institutions and Indigenous
communities, especially because of the colonizing perspectives that historical have existed
withing public institutions throughout the continent.
The emphasis on Indigenous rights I think is also really important; in other words, this
translation was not intended to perpetuate colonization. This translation was a project for
the community to be able to exercise their rights in their own language, which was also
really gratifying in terms of strategic partnerships between academia, the RENIEC, which
is a state institution, FENAP, which is an Indigenous organization, an Indigenous
community, and also our civil organization through the International Institute (IIDS). […]
We signed an agreement within this Indigenous rights lens, an agreement where we
clearly stated that the university would not be able to appropriate their language. What
was translated belonged to the community. We created very clear protocols so that the
university would not say, “this is mine, and I’m going to do whatever I want with the
Achuar language.” No. We protected Indigenous language rights.
For Soraya, this was an experience that gave the academy the opportunity to learn from
Indigenous communities. It allowed public institutions not only to work with a different language
but also with a different cosmovision.
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What did we learn? I think the most important part of this experience was that it brought
institutions together. Imagine, the academia, which only teaches Chinese, French,
German, and Italian, and suddenly they bring Indigenous educators with a different
language, a different worldview, and a different cosmovision. Thus, I believe that we
should promote alliances between the academia and the Native Nations, but always
within an Indigenous rights lens that prevents the university from taking their knowledge.
[…] There was also in interchange of knowledges because, for example, the linguists
would say, “How are we going to ask them for their password?” because the online
resources needed passwords, “how is this going to work? Surely they don’t know about
passwords.” And the Achuar educators had two passwords. Why? Because they had
worked in Ecuador, and their policies are more advanced over there, so they had two
terms. That’s an example of how the cultures clashed and how the academia was
challenged.
This project exemplifies the need of including Indigenous interpreters and translators to
the conversations in both TPC and UX as these two fields can clearly help address the
communication needs of Indigenous communities. Understanding government documents that
prove one’s identity in one’s own language is a basic need. UX researchers can help provide
spaces for interinstitutional, intercultural, and multilingual projects such as this. Language
localization and TPC can assist with proving guidance when translating complicated government
documents into more manageable texts by localizing translation in Indigenous contexts and
cultures and by using plain language, as demonstrated by the participants in this project. Also, as
Soraya noticed, we tend to underestimate the digital technical skills of Indigenous people. Thus,
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UX and TPC can also help by creating digital government content that Indigenous can easily
access through mobile devices.
Young Interpreters and Intercultural Promoters in Oaxaca
Erika Hernández Cuevas presented a project in which students at the Universidad
Autónoma Benito Juárez de Oaxaca (UABJO), through a collaboration with the Centro
Profesional Indígena de Asesoría, Defensa, y Traducción (CEPIADET), work as Indigenous
language interpreters during court hearings. The University takes into account these interventions
as community service hours, and CEPIADET supports these students with training and with a
small stipend to cover transportation and food costs.
The Interpreters and Intercultural Promoters program was formed by university students
who trained under the induction of the Centro Profesional Indígena de Asesoría, Defensa,
y Traducción (CEPIADET) and of the public defenders of the Public Defender’s Office,
who provided a theoretical and practical training on topics of Indigenous Peoples, human
rights, the characteristics of intercultural promoters, translation and interpreting technics,
and topics about the criminal justice system. With this training, [interpreters and
intercultural promoters] strengthened their abilities, skills, and aptitudes, so they could
assist us in helping people and authorities who form the Interinstitutional Committee of
People Deprived from their Freedom. They also supported us with the translation of texts
related to access to justice, and everything that had to do with the rights of incarcerated
people and Indigenous people.
Erika explained how this group of young Interpreters and Intercultural Promoters also
creates awareness about Indigenous linguistic rights throughout the state. They build their ethos
through statistical research and use technology to disseminate their findings. It should be noted
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that the group is comprised of Indigenous college students who speak various Indigenous
languages.
To create awareness about Indigenous topics in the Public Defender’s Office, we
conducted a statistical research about the people we were servicing. Today we know that
of the 70,000 cases in the Public Defender’s Office, 30,000 concern Indigenous people
exclusively. We also know that the Public Defender’s Office legally represents 98% of
Indigenous people who are deprived of their freedom in different reintegration centers in
the entire state, which are 13 in total. To obtain this data, we had to disseminate our
services through videos, videos that were published in the Facebook page of the Public
Defender’s Office in 16 different languages, that is 16 variants.
Promoting Indigenous languages among children is central for this group as they believe
that involving children is key not only to create awareness but to revitalize their language. This
group has taken a leadership role in creating awareness through digital technologies. They have
translated a few video cartoons into Indigenous languages and are working on acquiring permits
to translate more videos that can be disseminated to children from various communities.
We were able to get some funding at the federal level. These young people in our
program are paid $3600 Mexican pesos each month. This covers the expenses that they
incur every weekend. In this way, if there is a hearing or proceeding in an Indigenous
language, with this money that these youth are being paid, they can attend and help.
Some weeks there may not be a hearing and their work may not be solicited, but this
money will still be there to be used by them. Also, for the next trainings, there’s going to
be a project where they have to go to their communities. Well, we are proposing that they
show cartoons, for example, Bugs Bunny from Warner Bros. I have an example in my

174

cell phone where the audio has been replaced with a Zapotec language. This is one of the
ideas we have for these young interpreters and translators to show in their communities to
continue to revitalize [languages] even more. This is a project directed to kids, because
children are the ones who are learning, but for this proposal we need to generate $3,600
Mexican pesos.
The group’s efforts to create awareness on Indigenous matters have had positive implications
throughout the region. As Erika explained, their efforts have prompted the Public Defender’s
Office to focus its attention on hiring more public defenders with bilingual skills who can help
provide better linguistic services for Indigenous people who come in contact with their office.
Thanks to this visibility, the Public Defender’s Office was motivated to give priority to
hire bilingual defenders so that there could be a better communication among
incarcerated people. To date, we have 21 bilingual defenders who practice in the different
offices around the state. This, as I mentioned, betters the interaction among incarcerated
people and allow us to fulfill our [school’s] social service requirement one hundred
percent.
TPC can help address the needs of Indigenous interpreters working in the legal field in
various ways. Understanding interpretating events as technical communication can help create,
and promote, systems that rely on concepts similar to the plain language concepts we use in
written texts because, in practice, this is what Indigenous interpreters are doing when they
simplify terms between senders and receivers. Also, TPC can help create, and promote,
processes that allow court interpreters to become acquainted with the rhetorical situation of each
case before each interpreting event, in the same way we do it with written text. Both UX
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researchers and TPC practitioners have to become true advocates of users, that is of all users, by
learning to address the needs of Indigenous people.
Young Girls as Translation Apprentices in Michoacán
As I mentioned in previous chapters, I was not able to record all the testimonios shared
by the those who participated in my roundtable (mainly because of technical issues). Therefore,
not all testimonios that were shared were analyzed in the previous chapters. Still, I believe that
there is another significant project that should also be discussed in this section, the project
presented by Anayeli Barajas Gabriel, a P’urhepecha 10 translator from Michoacán, who works
with an Indigenous organization that focuses on teaching young girls in their community to
translate comics books into their mother tongue. I will do my best to convey the information
about this project based on my notes and the material the presenter shared with me. Although I
was not able to record Anayeli’s testimonio, I did record her introduction:
My name is Anayeli Barajas Gabriel, and I’m from Michoacán, from a town called Santa
Fe de la Laguna. I speak P’urhepecha, and right now what we are working on is a project
called Majkuksï Monharitantani Karákatechani, which means Traduciento Juntas
(Translating Together). What we’re doing with that project is translating comics, and
we’re currently translating several issues.
The project of which Anayeli is part aims at promoting the culture of writing as a means
to revitalize and preserve the P’urhepecha language. It is an initiative co-produced in
collaboration with Hormiguera Editorial and the Escuela Nacional de Estudios Superiores
(ENES) Campus Morelia, a site of the Universidad Nacional Autónoma de México (UNAM) in

As in the case of most Indigenous languages, P’urhepecha has a Spanish way of writing its name and a selfdenomination (the way in which P’urhepecha speakers write it). In Spanish, it is written as Purépecha, but its selfdenomination is P’urhepecha. The P’urhepecha language is a variant of the Tarasco linguistic group (INALI, 2008).
10
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Morelia, Michoacán, México (see Figure 6.5). Colectivo Uantakua is formed by ten young girls
from six to twenty-eight years old who are learning translation techniques (Barajas, 2019).

Figure 6.5. Twitter by ENES Morelia promoting the project Traduciendo Juntas (ENES, 2019)
The above Twitter post by ENES shown in Figure 6.5 is an example of how the academia
became involved in promoting not only the P’urhepecha language but also Indigenous collective
initiatives through the project Traduciendo Juntas (Translating Together). In this post, ENES
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shows some of their collective work on the right side of the post and specifically calls for the
help of typographers to join the project in their message.
The group gets together once a month to provide workshops on translation to the girls
involved in the different projects. As in Soraya’s translation project, during their workshops they
teach girls to identify the basic information of what is translated? When? And where? They also
work on strategies to create glossaries and to edit what is written, always taking into
consideration the opinion of the girls as they are the native speakers of the language in which the
translations are done. They work on first drafts, revisions, and final drafts. Anayeli also
explained that the university works on the illustrations for the comics the girls help translate (see
Figure 6.6).

Figure 6.6. Comic strip translated by Colectivo Uantakua (Barajas, 2019)
Figure 6.6 shows one of the comic strips translated by the young P’urhepecha girls who
belong to the Colectivo Uantakua (a.k.a. Traduciendo Juntas). During the roundtable I
moderated, Anayeli showed us several examples and explained that the girls help translate while
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the university provides illustrators who help with the drawings. The goals of the project, as
described by Anayeli, in no order of importance are as follows:
1. To recuperate P’urhepecha words that people have stoped using
2. To learn about editing and publishing
3. To learn to re-value the P’urhepecha language
4. To recognize translation as a practice that requires patience, discipline, commitment, and
responsibility
Anayeli also shared the challenges that this initiative faces:
1. To continue translating
2. To work on the publication of translations already co-created
3. To create international awareness about the P’urhepecha language
4. To add more P’urhepecha speakers to language revitalization efforts
5. To show the P’urhepecha community what a comic is
6. To promote literacy in P’urhepecha
Projects such as this should also be addressed as technical communication, not only
because creating glossaries, editing, revising, and translating are all part of the work of technical
writers but because this work is not done with the main purpose of entertaining, as in the
objective of the original comic book. These types of projects have a conscious activist purpose
that places Indigenous languages and translation as practices of linguistic activism. Therefore,
both UX and TPC can also be of tremendous help to the Indigenous organizations working on
translating children’s texts, or video cartoons like the projects in which Erika is involved, into
Indigenous languages.
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As seen in this section, Indigenous and non-Indigenous translators and interpreters work
together in different projects to create awareness about Indigenous languages through translation
and interpretation initiatives which clearly involve technical communication skills. Soraya’s
description of how plain language was used within an Indigenous language context; Erika’s
explanation of how Indigenous college students get involved in the technicalities of interpreting
legal terms, translating for video projects, and revitalizing Indigenous languages through digital
spaces; and Anayeli’s explanation of how young P’urhepecha girls collaborate with illustrators to
create comics to revitalize her language are without a doubt examples of Indigenous interpreters
and translators as technical communicators with agency who advocate for the promotion and
advancement of Indigenous languages.
(Re)Designing
Through the conversations at the roundtable I moderated, participants were able to identify
several strategies to help improve employment conditions and opportunities for Indigenous
interpreters and translators in the public sector. As a roundtable, we identified strategies that can
be launched from their own communities, including:
1. Create a multinational master list of Indigenous interpreters
2. Make better use of emerging technologies (e.g., videos, documentaries, social media
sites) to create materials with information regarding
a. associations that Indigenous interpreters can join
b. how to manage interpretation in different professional contexts (health, legal, and
educational)
c. how to navigate various sociopolitical contexts in the country/state where
interpretation and translation services are rendered
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3. Establish methodologies for evaluating interpretation and translation practices, from the
perspective of Indigenous interpreters, to develop
a. linguistic standards
b. cultural standards that recognize the interpreter as a cultural mediator and that
recognize Indigenous interpretation as an activity that cannot be impartial
c. professional standards that allow interpreters to render high-quality services in
their respective sectors (legal, medical, educational)
4. To partner with international academic institutions with access to funding that can
support training for Indigenous interpreters and that can help develop training materials
for Indigenous interpreters
Our roundtable also generated general strategies to foster self-reliance and sovereignty
for Indigenous interpreters:
1. Make more effective use of language right laws and of the role that human rights
organizations can play in enforcing these rights
2. Recognize the legal pluralism of Indigenous communities in discussions about rights
3. Train Indigenous interpreters in the legal rights of Indigenous communities within
international human rights standards
4. Advocate for the recognition of Indigenous interpretation as an activity that is NOT
neutral
5. Advocate for a recognition of the interpreter as a cultural mediator
6. Develop an awareness campaign for law enforcement officers
The experiences and challenges shared, and the possibilities identified in the roundtable
conversations clearly push for a conceptualization of Indigenous interpreters that does not align
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with the Eurocentric perspective of interpretation as a practice devoid of historical, cultural, and
social contexts. Indigenous interpreters advocate for better compensation within the public
sector. Indigenous interpreters advocate to be better recognized as cultural and social mediators.
Indigenous interpreters consistently advocate for their languages to be valued. And, above all, as
Soraya Yrigoyen Fajardo explained, Indigenous language interpreters advocate for Indigenous
communities to be able to exercise their own rights in their own languages.
Summary
Placing equity rather than usability at the center of user experience is crucial to identify
the clearly unbalanced relationships of power within user interfaces in both physical and digital
spaces. Equity, however, should not be understood as addressing the needs of all in equal ways.
Equity means to adjust what is necessary in order to address the needs of all as equally as
possible. Sara Yrigoyen Fajardo, Erika Hernández Cuevas, and Anayeli Barajas Gabriel gave
excellent examples of injecting equity in projects involving Indigenous interpreters and
translators. All three projects proved that alliances between Indigenous communities and public
institutions are vital to promote awareness about Indigenous matters, to revitalize Indigenous
languages, and to professionalize the field of Indigenous interpreters and translators.
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CHAPTER 7: CONCLUSION
Technical and Professional Communication (TPC) and Translation and Interpreting
Studies (TIS) have focused on the analysis of traditions that disenfranchise practices that
Indigenous communities have maintained for more than one thousand years. Although TIS
inherently analyze translation and interpreting from multilingual perspectives, there is a clear
disconnect between contemporary researchers who advocate for methods that challenge
neutrality and invisibility ideologies, educators who continue to support outdated practices
masked behind a so-called “Code of Ethics,” and translators and interpreters in the field strained
by the emotional stress of their profession. While TPC has supported community-based research
and social justice approaches for decades, Indigenous practices are still sidelined in this field.
Even user-centered approaches and language localization research in TPC, which often address
translation, have utterly ignored Indigenous translation and interpreting practices. This study
aimed at addressing the gaps in these fields through an Indigenous approach to user experience
research.
Implications of The Study
Because of the interdisciplinary nature of my work, it has several implications for
Indigenous practitioners, researchers, and educators. First, let me be clear, Indigenous
interpreters and translators are very aware of the issues they face in relation to public institutions,
and they do not need user experience models or processes to point out these issues.
Notwithstanding, the primary goal of this study is to help create better, more equitable, systems
and processes that directly benefit Indigenous people who come in contact with Western public
systems. My work can be used to design better experiences for Indigenous interpreters and
translators so they can, in turn, provide better linguistic services for Indigenous users.
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This project can also serve as a steppingstone to foster Indigenous approaches to UX
research, which will help to incorporate a more diverse scholarship, especially in the way we
understand UX. This research demonstrated that
•

design thinking is not a static method, as I originally assumed, but an in-flux process of
co-constructing and re-designing as we all come to the design thinking process with
knowledge to contribute and we all learn new knowledge and do something with it after
words.

•

we must consider equity as a core factor in UX design because there are always
relationships of power involved in the designing products, content, and processes, and
UX designers might not be aware of, but users of marginalized communities are (and
accessibility does not address relationships of power). Further, fostering equity in UX
means to adjust approaches to ensure that all participants are considered.

•

testimonios and dialogue are powerful tools to define the issues in a design thinking
process. Listening to a person who has experienced the problem should be more valuable
than imagining how a person would feel or react to a problem through personas or role
playing.

•

prototyping is not necessarily a stage that would yield a tangible product or process when
working with Indigenous people. We all understand the process of designing differently,
and for Indigenous people, as in the case of many underrepresented cultures, this process
is an exceptionally collective act (like cooking as a family in many Latinx cultures).

•

in UX, people’s contexts matter a lot, and it is important to be comfortable with being
uncomfortable with ambiguity, especially when working with multicultural and
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multilingual groups. We cannot approach UX and/or design thinking always in the same
way.
Further, educators in Translation and Interpreting Studies (TIS) can have one more tool to
foster anti-oppressive pedagogy that advocates for the agency of Indigenous interpreters and
translators. As demonstrated in this work, TIS cannot continue teaching interpretating and
translation the same way across all languages if equity is the goal. Indigenous languages have a
historical and political context that needs to be addressed differently. And Western techniques do
not always meet the needs of Indigenous users, nor the needs of Indigenous interpreters.
Technical and Professional Communication, a field that often examines the role of
technical communicators as translators, can incorporate this work not only to highlight the
importance of including Indigenous technical communicators to our conversations but also to
include their oral practices, interpreting in this case, as technical communication. Understanding
Indigenous translators and interpreters as technical and professional communicators helps us see
their need for advocacy as they argue for the acknowledgment of communication practices that
address the full human experience and social justice. On the topic of social justice, I was recently
asked how my work differs from the TPC scholars who advocate for social justice. It does not
differ at its core. My work is part of the larger umbrella of social justice scholarship. It
demonstrates, however, that Indigenous people conduct UX research in their own way.
This work can also serve to promote anti-oppressive and anti-racist pedagogy in rhetoric
and composition courses in order to foster better experiences for multicultural and multilingual
students who often struggle to connect with curriculums extraneous to their
backgrounds. Thinking of the UI model I presented in Chapter 6, for example, what if at the
center we place educators instead of Indigenous interpreters (because educators are also technical
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communicators), and one side we place the educational system, the curriculum, and the practices
we teach, and on the other side we place students from underrepresented communities (see
Figure 7.1). We can clearly see the imbalances as our students navigate an interface imbued in a
culture, and a language, that might be totally different than their home cultures. Not to mention
that, in most cases, students take university courses from someone who is clearly more aligned
with the perspective of the educational system.

Figure 7.1. The User Interface of university classrooms
Lastly, this study can also lead to writing-with-the-community projects such as the
unconference proceedings we wrote under the leadership of CEPIADET, the Indigenous NGO
behind the event I cite here, and in collaboration with Indigenous translators and TPC and TIS
scholars from Mexico, the US, and Canada. The proceedings contain translations in five different
languages: Mixe, Zapotec, Mixtec, Spanish, and English. There is much more that can be done,
and should be done, by those of us who inhabit Indigenous lands, using Western systems and
speaking Western languages effortlessly. Simply put, it is wrong and unfair that Indigenous
people are carrying the heavy load of Indigenous advocacy on their own.
Final Thoughts
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During the years of 2012 through 2019, the demographic of immigrants arriving to the
United States shifted drastically. Whereas Indigenous diaspora throughout the Americas has been
ongoing since before European immigrants settled in these lands, violence and poverty have
forced more and more Indigenous people to migrate to the United States during the last decades.
This Indigenous diaspora became more visible in consequence of the shortage of Indigenous
interpreters to address the needs of the thousands of Indigenous immigrants that made their way
into the Borderland. Indigenous interpreters became highly sought in the United States but also
became trapped in the middle of a dogmatist rhetoric of immigration emerging from the Trump
administration during the years 2017 to 2019, dogmatist rhetoric that without a doubt would have
continued had it not been for the major global disruption of the COVID-19 pandemic.
I conclude this study with the beginning of my involvements in this project. As a
Borderlander, I became a witness of the consequences of every single issue expressed by the
Indigenous interpreters and translators I met during the unconference. My journey into this
research started at the end, at seeing firsthand the global implications of unstable governments,
low & irregular wages, loose professionalization systems, lack of awareness about Indigenous
matters, and, above all, discrimination.
The Migration Policy Institute reports that since 2012 the percentage of arrests of
undocumented immigrants from Honduras, Guatemala, and El Salvador has increased
consistently in the United States (O’Connor et al., 2019). In 2000, the great majority of
undocumented immigrants came from Mexico, and approximately 90% were men who came to
the US to work, and by 2018, more than half of the undocumented immigrants that arrived at the
border came from Honduras, Guatemala, and El Salvador, and many of them were monolingual
speakers of Indigenous languages (Jawetz and Shuchart, 2019). Another major shift was that
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these undocumented immigrants were not primarily men anymore; most of them were whole
families and unaccompanied minors who made their way to the Borderland in large numbers of
groups that became known as the caravans.

Figure 7.2. The Borderland before 2016
Figure 7.2 is an example of the peaceful interactions between the two border cities of El
Paso, TX, United States and Juarez, Chihuahua, Mexico, albeit what the news and politicians
many times portray. I took this picture on my way back from Juarez to El Paso after visiting my
sisters who live in Juarez some time before the Trump administration. This is a picture of El Paso
as seen from the Santa Fe bridge, which connects the downtown areas of both El Paso and
Juarez.
The caravans exposed the many systemic issues inside the US government in relation to
immigration. Most importantly, this diaspora exposed an immigration system that only thinks of
Latin Americans as Spanish speakers and is only prepared to “process” undocumented
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immigrants who speak Spanish. This issue coupled with the lack of interpreting
professionalization systems for Indigenous interpreters, plus the government policies of the week
(literally, because it changed almost weekly), and the politized rhetoric against immigrants,
exacerbated a situation at the Borderland that caused hundreds of asylum seekers to live in tents
in the Chamizal Park in Juarez, Mexico, and ultimately ended with a mass shooting at a Walmart
in El Paso, TX., a hate crime against the many Mexicans and Mexican-Americans who work and
frequently shop at this local store. The mass shooting took place August 3, 2019. The
unconference took place August 8 & 9, 2019. This was the context in which my collaboration
with Indigenous interpreters and translators took place.

Figure 7.3. The Borderland in 2019
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The picture shown in Figure 7.3 shows the Bridge of the Americas during 2019. The
Trump administration believed that reinforcing the border, as shown here, would stop asylum
seekers from crossing into the United States. The barbed wire fens and other “reinforcing
measures” caused traffic jams at the ports of entry for up to four hours at the time, causing
tremendous distress in the local community, distressing the thousands of transborder students
who live in Juarez and (legally) go to school in El Paso, and, above all, provoking a traumatic
strain on the hundreds of asylum seekers stranded, living in tents, at the Chamizal Park in Juarez.
I finished writing my dissertation in the midst of the COVID-19 global pandemic that
forced our world to depend on digital technologies. Our new reality has exposed many other
issues of inequality in digital spaces. While some of us have the privilege to work from the safety
of our homes with the help of technology, others have no choice but to continue business as
usual with little to no protection against the virus. Race, as Anibal Quijano (2000) points out,
continues to be “the fundamental criterion for the distribution of the world population into ranks,
places, and roles in the new society’s structure of power” (p. 535). And despite the marked
technological inequalities, Indigenous organizations have found in social media a powerful ally
that the global pandemic has also amplified. Indigenous social media advocacy has exploded,
giving their fight a global visibility, which I am sure will continue in years to come.
As I reflect on my participation as a collaborator, as an ally, and as an accomplice of
Indigenous interpreters and translators, I think of my own journey navigating multicultural and
multilingual spaces throughout my career as an educator. I think of the many students I have
taught at US schools whose linguistic and cultural challenges are not much different from the
issues Indigenous people face in Latin America. I think of the hundreds of Tarahumaras I see at
the Bridge of the Americas as I crossed the border from Juarez to El Paso. I think of the mass
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shooting. And one image comes to mind, a small sculpture of children playing, holding hands,
located at the Bridge of the Americas (see Figure 7.3). The sculpture has an inscription in
Spanish signed by Grupo Intercitadino that reads as follows:
Soy parte de un circulo unido por amor y compañerismo, para llevar a cabo una misión
de ejemplo, de ayuda mutual, y de progreso para la humanidad. Un ejemplo de amor en
las razas, costumbres, e idiomas, una muestra de trabajo mutuo. -Grupo Intercitadino.
Agosto 1999.
[I am part of a circle united by love and partnership, to carry out a mission of example, of
mutual help, and of progress for humanity. An example of love among races, customs,
and languages, a demonstration of mutual work. -Intercity Group. August 1999.]

Figure 7.4. Compañerismo / Partnership
My dissertation is a clear work of language activism that advocates for Indigenous
language rights and Indigenous language practices that have been greatly sidelined by Western
191

scholarships and systems. Ultimately, this work hopes to guide those individuals in the legal,
health, and educational public sectors who work with Indigenous users to consider the moral and
ethical obligations we all have not only to raise awareness about Indigenous language rights but
also to enact upon these rights.
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